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PREFACE 


The Sanskrit text and the Bhasya are both printed^ 
here to facilitate reference in following the Englislr 
version. The division adopted in the existing editions 
of the Aitareya so far as the IJpanisadic text is 
concernedj seems arbitrary and the lack of pnnetuation 
in the Bhasya adds considerably to the difficulty of 
comprehending the sense. My paragraphing of the 
Bhasya closely follows the arguments set forth by the 
commentator. 

The reader cannot fail to perceive a certain charm 
of diction even in this prose-Upamsad and this is 
what inclined me to give it a poetic garb but I trusts 
the English rendering will be found to be strictly 
faithful to the original. My English translation of 
EZathakopanisad published by Messrs Macmillan & 
Co. in 1928. secured a fair degree of appreciation from, 
the reviewers which T thought was justification enough. 
to undertake the present work. 

I feel it my duty to express my obligations fco* 
Pandit Venkatesa Sastri of Samkara Mutt, Bangalore^ 
and to Professor Hiriyanna of Mysore whom I have 
consulted with great profit on some of the knotty 
passages in the commentary. 


Bakgaloue, 


D V. 




INTRODUCTION 


Tlie Aifcareya TJpanisad is but a section of tbe 
-Altar eya A/anyaka of the Big Teda Brahmana There 
are five Aranyakas of which the present Upanisad 
forms the fourth, fifth and sixth adhyayas of the 
second Aranyaka The seventh adhyaya which con- 
tains only the peace-chant is also included in the 
TJpanisad making a total of six adhyayas as shown 
below — 

II Aranyaka — 

Adhyaya lY , Chap i begins with ^ Atma va idam ’ 


?? 



11 

5? 

‘ Ta etadevatah’ 

5? 

?? 


111 

•7 

^ Sa iksateme nu ’ 


V, 

?? 

IV 

57 

^ Om Puruse ha va " 


VI, 

?> 

V 

55 

‘ Ko'yam atma iti ’ 

J 

VII, 

?? 

VI 

55 

‘ Yanme manasi ’ 


These six chapters aie known as atmasatka since 
in them we find the nature of Atman expounded as 
contrasted with the lest of the Aitareyd'} anyaka 
dealing with ritual and meditation (upasana) known 
as Pranavidya 

With a view to showing that the cential teaching 
•of this Upanisad is the unity of the Atman which is to 
be lealized thiough light knowledge and not by ritual, 
^amkara pi ef aces his commentary with a discussion of 
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tile relative values of Karma and Jnana. Karma as 
IS veil known is eiblier secular or ritualistic. The 
former has reference to one’s conduct in life and must 
conform to the generally accepted ethical standards. 
It is the latter, however, that requires special con- 
sideration since certain Indian schools of thought hold 
the view that it is the only way to liberation or at any 
rate that its association with jnaaa is indispensable 
for the attainment of the spiritual goal. 

^aihkara is positive that with the rise of knowledge 
Karma automatically ceases and that the two are as 
opposed to each other as light and darkness Karma 
of whatever kind is a hindrance to liberation as 
its fruit has to be enjoyed in one birth or another 
and consequently its performance involves one in 
the cycle of samsara. It is only Atmajhana that 
cuts asunder the knots of sa'insd}a eventuating in 
Moksa. 

The point for consideration is whether one who is 
in quest of reality should renounce Karma and embrace 
Samnyasa. Samnyasa, however, may be either Vividisa- 
Samnyasa or Vidvat-Samnyasa. The first is voluntary 
renunciation which one embraces while yet a neophyte, 
to quahfy oneself for Vedantic study. There appear 
to be different views as regards the necessity of enter- 
ing on the order of Samnyasa at the stage when one 
IS undergoing the necessary discipline for the attain- 
ment of the higher knowledge. Some hold that it is 
no disqualification to remain a householder 
for purposes of Vedantic study and that the duties 
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enjoined on one in the second Asrama ean be pursued 
along with Vedantic disciplineship under a guru. 
Others are of the Tiew that even in this preliminary 
stage one should join the ascetic order, as without 
absolute renunciation one finds it difficult to pursue 
Brahmavidva 

The qualifications insisted upon m a siudent of the 
Vedanta are . — 

(ij Discriminations of things of eternal and of 
ephemeial values — ^ 

(ii) Distaste for the rewards of this and other 
worlds — TU r%^l u: , 

(ill) Attainment of the six virtues — 

5 

(iv) Desire for freedom — 

' The SIX Virtues under (in) are . — Mental equipoise — 

; withdrawing the senses from their objects — : 
abstention from works — ; endurance of opposites 
like cold and heat, pleasure and pam, etc — raraeTT , 
cultivation of the powers of concentration — ; 
faith in the Vedantic verities as inculcated by the 
preceptor — Hero ‘ abstention from works ’ (3'qzra) 
is taken by some to mean Samnyasa and ^arnkara 
appears to be in agreement with that view. A few 
among his adherents maintain that uparati means 
only the absence of distractions (Viksepabhava) and 
that a householder is fit for Vedantic study since 
such peace is possible for him also Examples of 
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•Janaka and others are cited in support of the view 
that the assumption of Samnyasa is not indispensable 
for the pursuit of Brahmavidya.’^ 

6amkara while conceding that a householder is 
mot disqualified for such study declares that a seeker 
will find adequate leisure and freedom from distractions 
only m Samnyasa. Hence he would recommend 
renunciation even for those who have not attained 
jnana — takes his 
stand on the following text : — 

•:T tiw 'd-ffJT 3T3i;fTc^JTr?r^ 

What Samkara would impress is that without the 
abandonment of the concerns of life, knowledge cannot 
be pursued with unabated vigour and de vot ion. 

As regards Vidvat-Samnyasa which is the second 
variety mentioned above, no injunction is necessary 
.sinc^ renunciation inevitably follows the rise of know- 
ledge and it IS for this reason that Samkara points out 
the incongruity of a knower (jnanin) remaining at home 
■discharging the duties of a householder. Those who 

^ Of Advmta Vedanta Partbhdsa, Prayojanapanchcheda, 
where wparaii is explained both ways, by Dharmai ajadhva- 
rindra. The commentator, his son Bamakrisna Diksita, how- 
ever, IS somewhat harsh on those who advocate asceticism as 
essential for the study of Vedanta. He thinks that it is only 
the pseudo-Samnyasins elate with the honours done to them 
by householders who insist upon asceticism as a necessary 
preliminary for entering upon Vedantic inquiry. 
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advocate that even after tte dawn of knowledge a man 
may continue to fulfil the obligations of the second 
Asrama, are endeavouring to support the Samuchchaya 
doctrine which Bamkara assails in no uncertain terms. 
Since the injunction is absolute even secular Karma 
seems prohibited so far as the jnanin is concerned but 
an important exception is made even in his case. 
Woik undertaken with the object of helping humanity 
IS not regarded as holding the worker in bondage to 
samsma. This is the Idkasamq} aha type of duty as 
enjoined in the Bhagavadglta Sri Krsna and Janaka 
though they were liberated souls continued to work 
lest mankind should go astray by thinking that a life 
of inaction is to be preferred to that of endeavour and 
service.^ 

Still the weight of Samkara's opinion being on the 
side of Samnyasa, it may be urged that this life of 
isolation recommended as the goal of a seeker after 
knowledge is likeljr to make him too self-centred to 
think of the general interests of society. In his quest 
for his own freedom he is neglecting thousands who 
are held in bondage. There is an over-estimate, it is 


Cf BhagavadqUa, III, 22-3-t . — 

5T fT qT2fir% T%3 i 
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said, of ‘ subjective wortb ’ and tbe demands of 
humanity receive little or no response. Exception 
is also taken to Samnyasa on grounds of personal 
morality. One often comes across critics who argue 
that freed as he is from all ethical obligations a 
Samnyasin might violate the accepted code of morality 
without the least compunction. One need not tarry 
long in refuting these superficial observations It has 
been noted above that a neophyte has to pass through 
a state of preliminary discipline which strengthens his 
character and enables him to rise above selfishness of 
every kind. When he voluntarily embraces the life 
of a Samnyasin, it is not that he undervalues the needs 
of the particular society to which he belongs or of the 
larger world. All that this new life means is a new 
attitude. His aim now is to reach the Highest Eeality- 
He has passed through the lower stages of spiritual 
evolution and while he appears to be not toiling with 
the rest of his brethren it should not be forgotten 
that he exercises a silent but none the less an irresistible 
influence for good upon them. That itself is the 
service he is rendering to the society around him and 
that IS the highest and the most beneficent service 
that man could render to man. He may seem to be 
hiding from the public vision but his is ‘ the sightless- 
song of the lark ’. Baseless too is the charge levelled 
against Samnyasa that it is li?ible to lead one astray. 
The very fact that the aspirant has renounced the world 
argues an amount of self-restraint which will stand 
four-square to all the temptations of the flesh. Liberty 
and not libertinism {yathakamitva) is his rule of life. 
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When the purblind eye has shed the scales how could 
the vision continue to be blurred 

The TJpanisad proper begins with an elaborate 
account of the world- creation, the whole of the fourth 
adhyaya being devoted to it. ^amkara after meti- 
culously expounding the texts gives as his final opinion 
that no serious consideration need be attached to 
this account since the world-phenomena are but 
the fabrication of the primal ignorance. The creation 
■^rutis are to be understood only in a secondary sense 
and they are, as ^amkara puts it, but arthavdda. It is 
a well-recognized Advaitic doctrine that the creation 
is a mere superimposition on the Absolute — adJiyaropa 
which IS followed by the negation of all that is attri- 
huted to the Brahman by pointing out that the 
multiplex universe is but an appearance having no 
independent existence apart from its ground, viz., the 
Brahman. Such an exposition of the nature of Beality 
is known as judhydropapavada — superimposition fol- 
lowed by negation. It is only when the unmstructed 
mind is made aware of the nature of the vast concourse 
-of things which constitute the world that it can 
clearly grasp the nature of the Supreme Beality which 
sustains the universe of names and forms. The Eternal 
remains in lone purity in describing which the words 
“ Are like the babblings in a dream 
Of nightmare, when the babblings break 

the dream.'’ 

For a fuller discussion of tlie topic of Samnyasa the 
reader is referred to ^amkara’s commentary on Chandogya 
Upantsad, TI. 23-1 and on Vedanta Sutra, III, 4-19 
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It is the ITameless that assumes countless names, 
and predication of any kind — Is, Is not, etc., (c/ p. 93), 
is impossible of th,at whioh is Peace, Bliss and Second- 
less Mandulcya Up.) 

The next topic of importance, which forms in fact 
the central teaching of the Aitareyopanisad is the 
unity of Atman. The contention that there are three 
selves, Jlva, I^vara and Parabrahma (p. 76) is met by" 
the argument that the ordinary instruments of 
knowledge are inadequate to prove the existence of 
even Jlva — the individual soul. Neither perception nor 
inference is a fit instrument for the comprehension of 
the self. Though it is conceded that the self cannot 
be brought within the compass of sense-perception by 
practically all Indian philosophers, it is contended that 
the Atman can be the object of inferential knowledge. 
Against this view it is urged that inference is a mental 
act and the seif when engaged in it is incapable of 
cognizing anything else except what is being inferred. 
In other words, the Vrttijnana, i e , consciousness as 
conditioned by antahkarana, has reference to only one 
mental act and is discursive in character It is only the 
Atman that can, being the witness of all mental and 
sensory activities, be regarded as the common ground 
of such activities. While the pure seeondless Atman 
is a necessary presupposition for all modes of conscious- 
ness, the delimited Atman functions only in time 
It IS in this way that the contradictory texts like 
‘the Atman is hearer,’ ‘ the Atman is non-hearer,’ 
etc., (p. 831) can be reconciled. 
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the Aitareya begins with the text — ‘ Atman, 
alone there was at first ” testifying to the secondless 
nature of Atman. To the query, ‘‘ Who is this Atman, 
whom we adore? ” (Ohap. V, 1), the answer is given 
that the Atman is Hiranyagarbha himself, the Lord of 
the universe, known as Prajna which Prajna is finally 
equated with Brahma — ‘ Prajnanam Brahma’. We 
have here the first of the six canons of interpretation 
accepted by the Indian philosophers of practically 
all schools, namely, the coherence between the 
beginning and the end or the first statement and 
the last (agreement between U pakrama, and Upa~ 
samkara)-, the second is the repetition — abhyasa pointing 
to unity as indicated in the passage, ‘ And .he per- 
ceived that very Being — ^the Brahman — overspreading 
all ” (p. 69) ; the third is apurvatva or newness since 
no human means of knowledge can prove the unity of 
Atman ; the fourth is the reward — pAala — promised in 
land of bliss — Svarga (p. 108 ) ; the fifth is arbhmada 
or laudation as indicated in the texts describing the 
world-creation and Atman’s entry into the body : 
“He slit the suture of the skull and entered by that 
door ” (p. 65) ; finally, we have the test known as 
yuJcti or reason as when it is pointed out that the three 
states of waking, dream and sleep are all illusory, 
in the text— “ For him there are three states and all 
the three are but dreams ” (p. 66). 

Thus the finale of the teaching, namely, the unity 
of Atman and Parabrahman is confirmed by these six 
well-recognized tests of interpretation 
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Before closing tMs somewliat brief introduction 
reference may perhaps be made to Professor Keith’s 
observations on this IJpanisad which forms, as noted 
above, adhyayas 4-6 of the A.itareya Aranyaka, In his 
introduction to the AranyaXa published by the Profes- 
sor in the Clarendon Press, he says that he follows 
neither the Advaitic school of thought nor of the 
Vaisnava. At the same time he admits that the inter- 
pretation of the Upamsads is far from easy or ceitam. 
Though disagreeing with ^aihkara or for that matter 
with any of the great Indian thinkers, he concedes that 
these are the first books of a new faith and were to be 
fated to be the source of a system of philosophy whose 
inhuence in India is still permanent 

We need not pause to examine Professor Keith’s 
attitude towaids the Vedanta The philological 
method which consists, to use his own words, in 
^extracting what seems the most natural meaning from 
the actual words can only lead to such jejune results. 
Our object is to present a faithful rendering of the 
TJpanisad as expounded by one of the most prominent 
schools of Vedantic thought and to enable the reader 
to discern in however small a degree the depth and 
beauty of its teaching The approach to the Upamsads, 
we may add, should be made in a spirit of sympathy 
and reverence, for then only will they serve as the 
way of life. 


U. V. 
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SRI samkarachIrya’s BHASYA 
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INTRODUCTION 

'TRHW w ^oTr ^ht- 

^rfcf^r q?r Jrra^qRsrrsfrjROTTqrHf^Tr i “ 

“ JTTOTwrss???^ 3r:jrm ” 1 

The description of karma embracing scriptural 
rites and observances and of the kno'w ledge of Ibe lower 
Brabman, bas been conclnded and wbat ultimate good 
tbe performance of works along witb meditation 
(Jnana) will yield bas been indicated by means of 
laudatory passages (of tbe tbird chapter of tbe second 
Aitareya).^ These passages are ; ‘‘This Brabman known 
as Prana IS truth ” , “ He is tbe one God ” , “Of this 
God alone all tbe other gods are but manifestations “ , 


^ Meditation on or qualified Brahman is insisted on 
as an mtegral part of the ritual. IJktha is praise-chant in 
prose as contrasted with TJdgitha which is in verse. 
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“ Kealizmg liis oneness with this Prana he becomes 
one with all the gods ” 

?rsTi%5r^r5T^?T5wq‘Hi«r%5r m^rs^rt ^fTTcr. qraq’srr: ; 

?rrra5n^rspii^^%wrf3T^i5n%wr5rr^?ncjn i 

Some philosophers hold that the summum bonurn^ 
of man consists in his attainment of the deity which 
he adores, that itself is salvation, that salvation is to 
be sought only in the path of knowledge unsevered 
from works," and that there is nothing else higher 
than this. With the object of refuting the view of 
these (philosophers) and establishing the doctrine that 
the way of knowledge alone (leads to salvation) the 
following TJpanisad has set out with the Text “ Atman 
alone there was in the beginning ”, etc 

I ^?>TTqT?r^iTmg( I ^srr ^ g^^'cErTTi 
f^^Tn^rr i snfprr^rn^JTcH# tR'W 5 srinnrs- 


^ 5W^ IS literally ‘ human value ’ The goal reached 
through IS considered as the ultimate human value. 

2 combining ritualistic practices 

with jhana — meditation. 

^ The aim of this TJpanisad is to bring home the doctrine 
that salvation is to be attained only by the knowledge of the 
Absolute and that ritual as well as meditation, however useful 
as a preliminary discipline, must be transcended iinally. 




3 


What justification is there, one might question, for 
the supposition that this Upanisad which is the sequel 
<to the Upasana section) enjoins for the attainment of 
salvation the knowledge of Atman only unrelated in 
any manner to action ? 

The answer is that no other interpretation can pos- 
sibly he put upon (the Upanisad)^ To explain: gods 
like Agni, etc., mentioned before (as objects of medita- 
tion) will presently be shown as subject to samsara 
because of their contamination with hunger, etc. : 

He assailed him with hunger and thirst” (1.2) and 
it cannot be doubted that hunger and thirst are the 
characteristics of samsdia. Of Parabrahma, however, 
the declares that He is exempt from hunger, etc.' 

I STT5SnaT?3R^T5iT^OIIc3; | ^ '5r 

\ gw- 

» sr m grq-- 

^ET^SrrnTT5JTc^'i^ sn^JT ^ ^ 

^ The hegmnmg of this XTpanisad — BTlc^TT 

’ would he purposeful if salvation is to be had from a 
knowledge of 

2 Op. #Tt ’’ — 

Brh Up., Ill, 5. 1, Bhrugu- 

valU, Thus it will be noticed that liberation means the 
knowledge of the nirguna — 
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’ s^q-^Tfnrwra i gsrr ^ ^TfgrrqrH’^i^ — “ 15^ 
^ ’Tfc^fsr Tft?Tr?r-^ ” ftEnf^^rr 

“ ” f5gq^T% 1 

«frS?T?T^:fk: ?T»ig7^rf^5!T ^r% f%^if^^- 

I ^s^nnm^qsivr3T st^m sr^i% 

I creTra[Tsp^W?«?TIcTTgR?3C. 1 

Let us admit that the knowledge of Atman only is. 
the means to liberation ; but there is no warrant for 
the supposition that this knowledge has to be pursued 
by none but an ascetic (samnyasin) who has abandoned 
all works hTo specific mention as regards the agent 
[adhiJcarin) is made, i.e., it is not stated that dtmajndna 
is meant only for one, who by forsaking works belongs 
to a different order (samnydsa). As a matter of fact, 
the Aranyaka begins with the description of karma 
known as BrJiatisahasra^ and then deals with dtmajndna. 
Hence one performing the prescribed duties alone is 
declared fit for dtmajndna.^ 

^ having begun Brhatlsdhasra is the 

name of a ^astra or praise-chant recited in the form of prose 
as contrasted with stotra which is sung The earlier por- 
tion of Aitareya lays down that a thousand rks (which are all in 
the brhati metre) have to be recited. J§astram is thus 
defined --^nra-?T^?a-T«3rgr^f%3<Jirr%'<q-R. Cp. II. 111 . 5-6-7-8. 

® ^ T%trqT?RaT ^Ji#5rF'<q-c^ 

It is not only that there is no specific injunc- 
tion but because the IJpanisad comes so close upon [the 
karma section, evidently association with karma is enjoined 
on one who pursues dfmajndna and not on the ascetic 
who has abandoned works. 
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Further, the knowledge of Brahman {Atmajndna) is 
Tiot dissociated from karma because the conclusion is 
the same both of the earlier and later sections, i.e., the 
Brahmana and the Mantra portions (of Egveda) 
■declare that one who follows the path of Karma will 
as the atman of Surya (becoming identical with Surya) 
■permeate all bodies — static and dynamic, in such tests 
as Surya is Atraa”; even so, this TJpanisad having 
begun with the statement “He is Brahman, He is 
Indra ” (III. 1 6), concludes with the text “All that is 
static is governed by Brahman (Prajna) thereby show- 
ing that Brahman (Prajna) is the inner self of all 
beings. Similarly, the 8amh%topanisad begins with^ 
“ The Bgvedins contemplate this Brahman in the 
great praise-chant which is known as Brhatlsahasra,” 
and thus having indicated the association of works 
-{with dtmajndna) concludes with the text “In all 
Beings it is the same (Atman) that is regarded as 
Brahman Again the one who is described (in 
SamJntopanisad) as bodiless and of the essence of pure 
sentience is here also referred to ^.in identical terms). 
Setting forth the query, “Who is Atman % the Upanisad 
■ends by pointing out in the text “ Prajnana is 
Brahman ” that Prajnana itself is Brahman. Hence 
Atmajnana is not dissociated from works 

“ srroff srf 

^ STRITT ” “ STmTT 

^ Those who recite the Bgveda which contains 

many rks. JTI+I meditate upon. The Samh-do- 

^amsad is the section following the Atmasatta in the 
^itaTevaraTivaha. 
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The question may well arise, how do you meet the 
charge of repetition (For example), in the earlier 
section (Ait. Up., II. 2. 3-11), it is stated, 
am Prajia, O, Rsi’; again, in the Mantra section 
(Bgveda I. 116. 1) ‘ Surya is the Atman ’ (of hoth the 
moYing and the stationary worlds). Of this Atman se 
determmed, a restatement m the present section of 
the Brahmana’^ (beginning with) ‘ This Atman alone ’ 
there was in the beginning together with the query' 
‘Who is Atman ?’ referring to the same Pr^a would 
he mere repetition and purposeless. 




^T5=^r^^r5n?RaiT«T5grT5r 


I 

^^foTrs-^r^Tqr^i^JTr^ ^4irerr^si%1?Tccri?^^^rs- 




^snSSJTT 




^9T^?TS!r^?rT ) 


‘ hTo ’ says the JPurvapaks%n, who rebuts the charge 
of tautology by pointing out that the sequel predicates 
certain other specific attributes to Him only (Prana) 
not mentioned before. How? Prap.a, whose knowledge 


1 It may be urged, saj^s the Samuchchayavdd%n (one who 
considers tbat a combination of works and knowledge leads to 
salvation), that it would be a blemish to the teaching if the 
sequel merely repeats what has already been enjoined in tho 
first part of the Scripture, He anticipates the objection and 
meets 



7 


pre-snpposes karma, has the additional attributes oi 
creatmg, sustaining and destroying the worlds or the 
objection may be met by assuming that the teaching 
of the subsequent section commencing with ‘Atman 
alone indeed, etc. is for the mere purpose of meditation 
(TJpasana) since in dealing with the ritualistic portion 
even meditation becomes part of karma and cannot 
receive a separate treatment." Or we may under- 
stand the teaching to refer to meditation of the 
Atman viewed both as ‘ bhinna ’ and ‘ abhinna ’ i.e., 
when one is performing karma Atman is to be viewed 
as distinct and separate but when not performing 
karma as identical with the person meditating.^ Thus 
there is no room for the charge of repetition. 

etc. If the previous and subsequent Brahmanas convey the 
same teaching what follows (in the TJpanisad) relating to 
Prana considered as Atman is tautological since the identity 
of Prana and Atman has already been established. The Brah- 
mana here refers to the section containing the A%tareya 
Ujpanisad — Anandagiri. 

2 Here, however, meditation on pure Atman is prescribed 
without however abandoning the injunction that both karma 
and meditation are to be practised. The idea of the PikrvapaTcmn 
IS that though the meditation described here is dissociated 
both from Karma and Uktha, which is subsidiary to it„ 
the doctrine of Bamuchchaya is not abandoned, since medi- 
tation refers to the qualified Brahman and as such is associated 
with works. 

® gr^rr 

The sense of separateness is prominent when the medita- 
iaon takes the form of ‘ this is Atman * and identity is explicit 
in the form of ‘ I am Atman 
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“■ T^?rr 'g' I giTTq^iqT g-J^f 

fir^qissijq^T^^q ” I “ ^Tioi 

1 ^1 Cl I ^ ^ 1 

I qr^ -q '‘ qrq^cT S55q^qisi:T 
^grfWTjSr f m i qrss^: ^qoicr sqT^R i qi^q«r 

^ ^ ’^ ^ ii y /• t\ ^^^ '•\ 

?Fp 5 r: ‘ ^JTTToi I qqr 


Hqr: q qrrsiqm^ 1 q q 

C rs ^ rvf^ 


'N rs. ■»% 

^fTiq ; 


qTqsnq 


qqq ” I q 


^ q I q^qqq§fq«r i 


Further the Scripture of the Vajasaneyins explicitly 
enjoins a lifelong performance of works : “ He who 
clearly grasps the significance of the conjoint per- 
formance of meditation and works will overcome death 
hy works and gam divine bliss hy meditation ” ; “If 
one IS desirous of living a hundred years, one should 
go on doing works here unceasingly”.^ A man’s life 
does not extend beyond a hundred years and as he is 
enj’oined to perform karma till the moment of death 
there is no chance for meditation on the Atman after 
completing the prescribed duties It has also been 
declared that “ a man’s days are to be counted by the 
number of letters in the thousand rks of BrTxailsahaara 
(each rk in the brhatl metre contains thirty-six letters), ’ ’ 
and all the hundred years are filled with karma (as per 
text already quoted). Likewise (we have the text), 
By performing here works only etc ” ; “ Till life 

lasts perform sacrifice”, “Till life lasts perform sacrifice 
■on new moon and full moon days ” , “ They burn him 


1 Isavaayopamsad (belonging to l§uklaya]urveda. Vaja- 
saneya ^tha, 11 and 2.) 
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tlie sacrificial utensils he has maintained all 
indicating the obligation to perform karma till the 
moment of death. Also there is the sruti relating to 
the three debts^ one has to discharge. 

If attention is drawn to the text enjoining renuncia- 
tion, ‘ They forsake the world {i.e., havmg abandoned 
•desire for wife, children, and wealth) and beg for 
food the answer is that such passages are meant 
•only to extol the knowledge of self or they may be 
taken to apply to those who by some physical defect 
are unfit for the performance of karma. “ 


^ ^srqfrtl % — Tmt. SamMta, 6. 3 

Indeed a Brahmin that is bom is bom with three debts. 
The three debts are: 1. Devarna which is discharged by 
'Sacrificing to gods, 2 , Pitrrna discharged by begetting sons, 
3- Psirna discharged by the study of the Vedas. The impii- 
-cation is that the discharging of the first two of these 
obligations is possible only to a householder and not to one 
who becomes an ascetic. 

2 Brh. Up., III. 5 1. 

® 3TT?RT 

qr^lf^ Anandagin. 

To the criticism that scriptural injunctions regarding 
samnydsa would become inoperative the Purvapakszn says 
that nothing more than mere praise of dtmajndna (to be 
acquired even at the sacrifice of all one’s possession®) is implied 
in these mj unctions and that the mandatory character of 
the texts holds good in the case of those who are unfit for 
liarma, such as the blind and the halt, to whom jhana though 
not karma is possible. 
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5r I i 

=^rss5?raT^ ^JT^srrs^ rra' i q"? fTr^r^nr ^rlr^^rr?-- 

srwfrrefr^nfJT^^sT T%5rw fi^ spg's^ jt^tst?!- 
Tir53T5TTS'T5«r?r: « gig r ^ ^% fW i 

(Ifow follows ^amkara’s refutation of the arguments- 
thus far advanced in defence of the inseparable associ- 
ation of works with knowledge.) ISTo, (says the 
Siddhdniin) when the knowledge of the ultimate reality- 
is attained there is no idea of reward and in conse- 
quence karma (its means) has no place and the conten- 
tion that the knowledge of self is enjoined on him only 
who adheres to the path of works and that such know- 
ledge is related to karma, is untenable ^ Because 
when one realizes one's identity with the supreme self 
in whom all the desires are fulfilled (aptakama) and who 
is rid of all the impurities of samsdra there is nothing- 
else for such a person to gain by works either accom- 
plished in the past (sanchita) or to be accomplished in 
the future (%ami). When there is no consciousness, 
of a result following from it, activity is inconceivable. 

^5TTT^S?fTJ7fTf^%2nifT ’^TSSfJrsr ST^rST^ q^EW^qr^TTSTI ?fr 


^ If as IS averred the enlightened man is also bound to 
perform karma, the question will be whether he has to do it 
in the expectation of some positive reward as in the case of 
Mmyoftarma— permitted voluntary ritual, or do it merely on 
the strength of the man<iatory character of the 4ruti enjoin- 
ing it. The latter is the view of Prabh&kara in regard to the 
daily ritual — Inandagiri. 
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I srfn5JT?^^4f^ 

^ ^ ^ ^ 5iT3frT% i- 

?n5rnfrs*5(. i ^ ^ ^ i^nn^ 4 >«i'm^ i 



If it be said that even in tbe absence of sucb con- 
sciousness, a man does engage in action because of tbe 
scriptural injunction, tbe answer is that self-realization 
implies tbe conviction that tbe self is beyond tbe pale 
of any injunction {i.e., no injunction is operative as 
regards tbe one wbo has realized tbe truth of tbe 
identity of tbe individual self witb tbe Supreme). It 
IS a matter of common experience that an injunction is 
applicable only in tbe ease of one wbo recognizing 
tbe benefit to be derived by tbe ac<iuisition of that wbieb 
pleases bim and by tbe riddance of that wbieb displeases 
him is in search of some means to attain bis object. 
But no such injunction is of any value to him wbo baa 
turned away from tbe world and set bis heart on tbe 
Supreme of which no injunction can be predicated.’- 
bTor is it valid to bold that a seer may be enjoined to 
perform works even though he is not a fit subject for 
any injunction. For in that case, tbe incidence of 


1 In confuting the view of Prabhakara that tbe sense of 
duty is tbe only motive for action, ^amkara takes for granted 
that a consciousness of some beneficial result (Istasddhanat&~ 
jfiana) is essential to all activity. This view is a.s we know 
the one held by the Bhattas but is accepted by Samkara also. 
He makes an exception, however, in the case of a knower of 
the self from whose standpoint the distinction between end 
and means does not exist. 
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•scriptural injunction being absent, it will become obli- 
gatory on all to perform all actions at all times — 
a result wbicb is disastrous.^ Further he is not to be 
commanded by any one whatsoever ^ 

511% ;nfq | srifTFi^ r%9T5% ^ 

^Rr5=^iTR?r%f?sif% f%%r|;55fHrfr«‘FraT% %?i: i ^ | 

g-arrsn t%s ^ ^r^rsisir- 

I g^q- f^vfrq-cr ^ ^tstt 

^%[or gr«rr g^v!fTfiT5rT% ^r#cri i%gT3r?r ^ 

^f%qyiRr^ ^•grr%5 i laTrTtajigrfflwiCT: i 

Even the V eda cannot be mandatory to him because 
it has sprung from him only. The Veda (God’s word) 
which emanates from divine recollection (at each crea- 
tion) cannot be binding on one who has attained 
l^varahood ’ How can the all-knowing master be 


1 What the Siddhantin means to say is that if the oppo- 
nent’s view is accepted unrestrained action which counts 
neither the competency of the doer nor the right occasion of 
its accomplishment will ensue 

® Having attained the divine estate the vidvan is himself 
become the source of all mandates ; hence neither any person 
nor the Veda can command him. 

s If it be said that an enlightened person takes it as 
scriptural injunction, then how can a person who has become 
one with the Supreme Being lay down a law to himself ? It is 
incompatible for the same person to bo both the subject and 
the object of an injunction — xt^ 



13 


guided by a servant of small wits It may be urged 
that tbe scripture is eternal and its authority being* 
underived from Isvara is binding on all including the 
knower. But then the objection will remain unanswer- 
ed,^ namely, the necessity of xeeogmzingy that alL 
enjoined actions (sista) are obligatory and should be 
performed by all at all times. It may be asserted that 
the scrip tui'e itself enjoins on the same individual botK 


Op. I 

Suresvar’s Samhandha Vdrtzka, St. 240* 

The Veda commanding the self is like a servant waking 
his master from sleep but when once he is awake the servant 
withdraws from him 

There are two points to be noted here • — (i) The absurdity 
of I^vara’s laying down a law unto himself ; (ii) The mcon- 
gruity of the Veda, which as the work of Isvara obviously gives 
expression to very much less than what its author knowSr 
presuming to instruct him. 

^ If Isvara is the author of the Veda, which is the view 
of the Naiyayikas then the objection pointed out above will 
arise ; for if it should command the knower who is identical 
with Isvara it would mean a dependent authority commanding 
one who is the source of its authority. Though it may legiti- 
mately command everyone else it must make an exception m 
the case of its own author. On the other hand if it is assumed 
with the Mimarasakas that the Veda is self -existent (svatas- 
siddha) and has had no author, even the single exception, 
noted above disappears rendering the knower also liable to be 
commanded* The answer is that if its in] unctions are to be- 
understood as of universal application nothing but social dis- 
integration will follow as no reason exists to restiict and. 
regulate their operation. 
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action and self-knowledge Just as the performance of 
works IS a scriptural mandate, so is the acquisition of 
AtmajMna. But it cannot he so, since it is impossible 
that the scripture can make two statements which 
are contradictory to each other. Of one and the same 
person it is not possible to speak of Ins entire dissocia- 
tion from works — accomplished and to be accompli sh- 
•ed — and again of his association with works (which is a 
contradictory statement). It will be like the assertion 
that fire is both hot and cold. 



^ 1 - ^ 

trarrwsriar cttt ^ 'q vrumr i 


It is not by scriptural ordinance that one holds 
fast to that which one likes and discards what one 
dislikes. For all cieatures are alive to their own 
interests If scriptural teaching were necessary it 
would follow that herdsmen and the rest, ignorant of 
scriptures, would he oblivious of both (what conduces 
to their interest and what not) It is only when some- 
thing cannot be known (by human means and one’s 
own experience) that scriptural enlightenment is neces- 
sary ^ (In other words, scriptural injunction has a 


1 The contention of the Purvapaksin is that even in an 
enlightened, person desire for action is generated by the l^astra 
though hkes and dislikes have been suppressed by him, as 
witness the injunction ‘‘One desirous of svarga should perform 

JTTDtl stoma ” T’hp‘ T’ontxr tC! •flnCi'f" t+'ics /^Tnlty •r*rT'\ 



15 


place only ■when a thing cannot be known by one’s 
Txnaided intellect). Since that is so, the scripture has 
■enjoined only self-knowledge which by its very nature 
is subversive of all action past and future ; and how 
can it generate again its very opposite — a desire for 
action ? Would it not be like predicating cold of fire 
and darkness of sun 1 

n sr^<fn^gi 

Then (the Puivapalcsin) may say that such know- 
ledge {i.e., of the self) is not inculcated at all. You 
are wrong,” (says the Siddhantin), because of the 
scriptural test, “Know, Se is my Self,”^ “Pure 
■consciousness is Brahman ” — thus ends the present 
TJpanisad.^ “ He understood that (Brahman residing 
in the body as Jiva) as his self ; “ That thou art 
‘These and other passages all point to the identity (of 
Jlva with Brahman). When once the knowledge of 
the Brahman being one’s own self is gained, it is 
impossible to regard it as not significant at all because 

there is desire that ^astra teaches the means h-ut does not 
generate the desire itself : — 

Anandagiri. 

1 Altar eya Arany aka, III. 4-10. 

2 A%U Up., III. 1. 

2 Brh. Up., I. 4-10. Lit. - It knew only itself." 

^ Cheliandogya ITp.. YI. 8-7. 
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as a matter of fact we do not fail to understand it 
nor could it be considered as a myth and an illusion as. 
tbe sense it conveys is never contradicted.^ 

^ I ^ 3iT^T^?gT ^ s^csn^rar^ 

^?TT?fr jnrNT^w^ ^ ?r i sn%q-mracWT^55c?TrfT^ j 
3n%^%m^r If ^ ^^’sr4: i sFr^srTfSi^rT 

(^)^R7?i; I wr^iTiisoi^ir n-4?noT^ JTir%^- 

“ ^?tsq»WRI^ ^ 5?TT^” fWTI^T 3^f^T% 

“ 3-^ Ir^ ’ ’ 

^ ^i^TH^mirorscrvrr^ron?!. i 

Eenunciation (abstention from karma) even in the 
case of an enlightened person, it may be said, is as 
purposeless (as adherence to karma) since the Smrti 
declares “ for him here IS no purpose served by per- 
forming some deed or not performing it.”® Those who- 
aver that renunciation alone must be embraced after 
acquiring the knowledge of Brahman (aie liable to) 
the same charge as renunciation also yields no fruit. 
This is not so (there is a vital difference between the 
two). Eenunciation on the part of the Jiianin means 
mere cessation from works and nothing else. All 
notions of recompense arise from ignorance (avidya) 
only and not from anything inherent in the object. 


1 If a verbal statement is to be dismissed as invalid it 
must be on one of these considerations • iinintelligibility,. 
mdecisiveness, contradiction. Here none of these features oC 
apramanyata is found. 

2 BTiagavadgxta, III 18 
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This is common experience ^ When one is prompted 
hy longings to achieve an end, one’s thought, speech, 
and bodily movements manifest themselves. (The 
scripture also supports this view.) “Let me have a 
wife, so he desired showing in this and other texts 
that the five-fold motives for action relating to sons, 
wealth, etc., all arise out of desire only.® “ Both the 
end and the means are prompted by one s desire 
only This point is made explicit in Yajasaneya 
Brahmana.® 



T%qTW^Tn'# ssffauw g mur- 
I 5T ?T?TT% sn^Y^rT%r 


irsn^g. i i 


1 There are two readings : [a) because it is seen in 

all, v%z,, that longing for an object proceeds from one’s own 
desire and not from anything inherent m the object* (5> 
^ since such a desire is not seen in an enlightened 

person as he is rid of avidya. 

■2 Brh Up,, I 4. 1. 

^ karma or ritual, so called because it is 

characterized by five, wife, husband, son, wealth acquired 
from gods, wealth acquired from men. Cp, Tart Up, Siksa- 
vaUi, Ch. 8th qr^^T 5^ % 37T^T%#[. 

^1% 5^4": , The five indispensable elements fora 

sacrifice are here mentioned 
^ Brh Up , Til. 5. 1. 

5 Brh Up , I. 4. 17. 
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"v *v . rs * 

^msrmra ^ i 



5T ?r^rs5rar^ 


Because all activity connected with, speech, mind 
and body is the result of the taint of desire generated 
hy nescience, there is no room for the operation 
of the five motives to action (noted above) in an 
enlightened person who is free from the taint of avidya 
and has nothing to do with works. Eenunciation is 
nothing more than the abandonment of works (or as 
Anandagiri puts it, renunciation in the case of a knower 
follows from no effort of his own — ayatnasiddham) . 

It is not positive activity, something to be done 
like a yaga, etc. Abandonment of desire is the very 
characteristic of a Brahmajnanin (and results from 
no effort) Hence no other specific advantage is to be 
sought there He who has started on his journey in 
the dark will, when the light dawns, avoid falling into 
a pit or mire or treading on thorns and no question 
■ought to arise as to the benefits of avoiding such risks. 
It will then be argued that since renunciation perforce 
results with the dawn of knowledge it is not some- 
thing that can aptly come under scriptural injunction, 
hence if one should acquire in the state of a house- 
holder the knowledge of Parabrahman one might 
remain at home abandoning all works and need not 
proceed elsewhere e., need not take on the order of 
samnydsa) 


^ 3T^illH5^TcI(, etc. — Since renunciation does not depend 
upon one’s effort but is the immediate consequence of atma- 
jnana there is no room here for the operation of the ^ruti like 
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sr I I ^nr:, 3-^ #3 

3 ff 3#rs!=?m iRT# I 3crr 3 Tirf^^r 

•s. ^ ^N. r^r- 

I q;?r»T y^^ymdM^i^'^ywqraiiitfq; 

I 

IsTo. This argument cannot stand. The life of a 
householder imphes desire, and renunciation is impos- 
sible as long as that desire lasts. There is the 
authority of the scriptures: “Indeed thus far is 
Kama “ Both these (sddhya and sadhana — object 
sought and the means adopted therefor) are desires 
only.” It IS only the absence of attachment to sons, 
wealth, etc., generated by desire that really constitutes 
the departure fiom grhasthasrama and that 

is regarded as renunciation.' Hence in the case of 

‘ ‘ ’ ' ; hence no unavoidable neces- 

sity for an enlightened man to abandon his homestead. It 
is entirely optional. He might remain at home even after 
spiritual enlightenment and need not formally enter on the 
ascetic order • so says the Purvapaksin 

^ ^nr: ” Brh, Up., I. 4 ; 3RT 5?! f%fr 3?nirT 

• s fitmisifiirsi . 

‘ Thus far indeed is desire ’ wife, sons, wealth and works 
are the means by which a man can discharge his obligations 
to Bsis, manes of his ancestors and gods. 

2 The reading of the commentary here should be changed 

as follows : " 1% I 

omitting ?T. Cp. the Smrti: whose equivalent 

in English is ‘ It is not the cowl that makes the monk ^ The 
mark of a Paramaliamsa is the total absence of all taint o 
desire — even the particular garb of a Samnyasin has no attrac 
tion for him. 
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one wlio has abandoned worts and bas gained tbe 
divine tnowledge, residence at borne is incompatible. 
It also follows from tbis tbat for a knower disciplesbip' 
nndera teacher, penance, meditation, etc., are ruled 
out.’- 


SI5T ^^jnrrfTT; 

®r%?ri ^T?TTf : I fir^Rftr m^iz^nr^f^nnT^inTrtf- 

«n^oi i-sia^qJrsiitn ^ 


IsTow some bouse- holders afraid of a mendicant’s 
life and fearing also tbat they might be put to humilia- 
tion argue thus like knowing men Well, since an 
ascetic is enjoined to beg for food just enough to 
sustain bis body, let a house-bolder who bas ceased to 
cherish desires to achieve ends and the means of their 
accomplishment and who is content with the minimum 
allowance of food and clothing necessary for the 
sustenance of the body keep to the house (and not 
wander away in the garb of a samnyasinj. 


1 If it IS said that with the suppression of all desires even 
apprenticeship under a teacher should cease, the StddhanUn 
admits that it is so since attachment of every kind vanishes 
after one acquires the true knowledge. 

2 Those who argue thus are guided by no principle ; but 
the evident fear of mendicancy is the root cause of their trend 
of argument. It is to ridicule such men that l^aihkara begins 
the next section with the words ‘ Some house-holders argue 

thus, etc.’ ^T~^T iiT S2rfd^%ur ?:S5T., sarcastic for 

dull-witted men — Jjiandagiri. 
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’5a‘'Ti%Tf^^rvn%s2fr%g^cq%^ I 


ll^o ; (sucli a view cannot be valid). It has already 
been stated that the sense of ownership argnes a 
•craving (for the home and its belongings).’- But if 
such ownership is denied it follows as a corollary that 
mendicancy alone should be resorted to, by one who 
seeks food and raiment for the bare maintenance of 
life. 


5Tl=#r ?r«rr rvr#: 

tr«n ^fforrsf^r 1%??^ 


Others again urge that because certain precepts 
are laid down for the guidance of an ascetic both in 
regard to the acceptance of food and daily ablutions 
the house-holder who has received enlightenment and 
renounced desires should also attend without fail 
{niyamena) to the obligatory duties such as the 
performance of Niiyakarma prescribed in texts like 


^ There is no reference to this point above if we under- 
-stand it literally although the fact that ownership implies 
desire has been mentioned in general. It is for this reason 
that Anandagiri imderstands from the word grha, wife, to 
whom one of the Upani§adio passages cited above specifically 
refers. This does not, however, alter the sense of the passage 
in any way. The reading should be 
and not ^trq'¥rf^. 
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‘ throughout life, etc./ to avoid the sins resulting from 
their neglect ^ 



I fir#: ^r^TW?'>nTTwsri^^ 5ri%f^«rac# 

*11^ e|4^ I xt ( ^ im I q(l j gj*) ^ W 1^1 f 


grRnr?!^ 


sRTtjRivrT^sg’Tw »?srra ’n^\ ^ \> 

^sirsm 


r: ^s^Tc^qm: 


(To this the answer is) that the application of the 
Vedic mandate is irrelevant and that in fact he is not 


the one fit for receiving commands (in other words he 
is beyond the sphere of the ‘ought’). Nor can it be 
said that the s'ruti ordaining the performance of 
agmhotra and other obligatory acts {nilyaharma) in 
texts like “throughout life” is rendered obsolete 
thereby, for the injunction does apply to persons whe 
have not yet attained to the level of a knower of 
Brahman. (The sruti becomes meaningful and does 


not therefore fail of its purpose ) The contention 
that there is injunction regarding mendicancy in the 
case of an ascetic whose activity is limited only to the 
preservation of his body (is untenable), for that 


^ ‘ qriqsfRrf^, etc.’ The ^ruti lays down ‘ erf ^t T sT 

Having advanced the view that a man may continue 
to reside at home after enlightenment the opponent now adds 
that he must also not forsake the nityakarma. 



23 


injunction does not furnish the motive for his activity 
(which is natural to him — svabJidvatah). One who 
sips water as forming part of the purificatory ritual 
may have one’s thirst slightly quenched hut that is 
only incidental and the quenching of thirst is not the 
motive for the mandate.’- (In the case of a house- 
holder on the other hand) the injunction to 
perform agnihotra does not as in this case arise 
incidentally (but is positive. Hence there is no 
parallel between the two cases.) Then it may be said 
that one need not follow any injunction even of an 
incidental character since no good will result from it ; 
but it must be understood that the habit of subjecting 
oneself to discipline has been acquired already, 
i.e., when preparing oneself for knowledge and to 
suppress it now involves greater trouble than in 
following it. Besides the sruti also reinforces it. 
It follows, therefore, that the enlightened person does- 
renounce the world, thereby recognizing the Vedic 
injunction though it be by the way. 

55^011 i ?rsn ^ 

^r!=cr: ” swi'ira; i ^rtT^?TT^T5Ti 


^ The counter argument is that in case the rule regarding 
agnihotra does not apply to the Vidvan let not the rule re- 
garding begging also apply to him. But the reasoning here 
is wrong, for there is no in3unction in the latter case. If 
impelled by hunger he should go about for food then he is 
required to bind himself to certain restrictions such as going 
only to seven houses, etc., but seeking food is optional with 
him and is not mandatory. There is no injunction impelling 
him to act. 
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i “ 3i9rr?irr^¥q-: 5rr^=^ 

^sr3iT%TSTiS’3:. ” 1% %grr^<i?r> ^g-rarBr i ^ ^RTurr ?t 
sRm ^?j^3TT5rg: ” ^ i 

“ %55BT^=^ci: ” 'g 16JJ^; I « ariirSr3?TT% ” 

^ I waw'iT^ra^rr^T'snn^rr =^ ^r^%^T9TrsrT%^q‘'7%jfrt- 

Tlie ascetic life is a s'me qua non even for those 
■who are yet nnenlightened but who are in search of 
immortality, as witness the textual authority — ‘ He 
shall cultivate peace of mind and curb all desires 
Self-restraint, detachment and such other virtues as 
are aids to Mmajndna are not (fully) compatible with 
any life other than that of an ascetic ‘The sage 
expounded to the holy ascetics the exalted knowledge 
of the Biahman,' this is known from the Sveta- 
svatara ^ ‘ It is not by rites, not by progeny or 

wealth but by renunciation have some men attained 
the immortal state ’ this is Kaivalya ^ruti Kai Up , 2. 
‘ The samnydsa should be embraced having been initi- 
ated into the knowledge of the Brahman’, this we learn 
from the smrti. And this also — ‘ Let one become 
an ascetic (as it leads to the understanding of the 
Brahman ' ) A life of celibacy and other auxiliaries (to 
the knowledge of the transcendental self) are possible 
in their entirety for those who have entered the sam- 
nydsa order and not when they are in the family-fold 

cfwr^ f%=e.®Ftr 

^MIJT q^2fl% I Brh. Up., IV. 4-23. 

2 Svet. Up., VI. 21. 
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?r ’^qnsr^rr^ ^irsrsn^rresigc. i ^ns^rr^Rmmsr 

^ Tnt^^nsTR^irfM ^r 


Xo means that is inadequate can be productive of 
any result.’- It lias been conclusively established that 
the rites prescribed for house-holders in association with 
the knowledge (meditation) of the (conditioned Brah- 
man — Saguna) yield us their highest fruit — devaiapyaya 
— becoming one with the God of one’s devotion, all 
within the sphere of samsdra. Hence it is clear that 
utmajhdna here expounded has no relation to karma. 






l I%Tr|S^H^5nW^qspjf'CRWI?IT?Jig^TW^5!T 

i if 

^ umtra wmin'm. i “ ^ 

^ t|: 

^FsrawrasnfToi t rftr 





^S^H 7 JTr% SRT^ I 


^ One might say that the qualifications required for enter- 
ing uponVedantic study, viz.^ equanimity, temperance, and 
so forth are found in some sense even in house-holders implying 
that they are also fitted to pursue Brahmajnana ; it is to 
refute such a view the Bhfeya makes this statement. It is 
not by occasional practice of virtues like calmness, etc , that 
one acquires fitness for the study of the Vedanta, but it is by 
a systematic cultivation of these virtues so that they become 
one’s second nature. 



26 


If (indeed) the knowledge of the Supreme Self were 
possible to one devoted to karma only, then it would 
not be proper to conclude (as the previous section has. 
done) with the assignment of a reward (Hiranyagarbha- 
lokaprapti or devatapyaya) that is only within the 
sphere of samsam. If it be urged that it is angapliala (the 
answer) is, no.’^ The knowledge of the atman which is 
the very negation of karma is the subject-matter of the 
divine science of Brahmavidya which can never suffer 
association with karma. The means to immortahty is 
the knowledge of that Absolute entity fiom which 
all names, forms, and action recoil. If angaphala 
(subsidiary reward) stands related to Jnana, that 
Jnana cannot have for its obj’ect an entity pure 
and attributeless — a conclusion which is undesirable. 
Having begun with “ Where however all is Atman 
to him”- the Vajasaneya Brahmana denies to the 
wise man action, agency, result, and in fact acti- 
vity of any kind and the very opposite of this is 
predicated of the ignorant man , having said “ where 
indeed apparent duality, etc ”, the text makes it clear 
that the scope of samsdra is characterised by action, 
agency, and fruit of action. So here also having m 

1 What the opponent now urges is that although liberation 
is the outcome of Jhaua, karma which must remain associated 
with Jflana has its own subsidiary reward {angaphala) to 
offer, namely, the attamment of the world of Hiranyagarbha. 
Hence in his view there is no contradiction between samsara- 
phala and mvkbiphala. To this the answer is that the true 
seK is relationless and it is therefore inconceivable that we 
should think of angaphala in respect of it. 

2 Brh. Up., II. 4-14. 



27 


tlie conclTision (of the earlier portions of the Aitareya) 
described the way of attaining the state of the gods, 
all within the region of samsam characterised by 
hunger, etc., the XJpanisad proceeds to expound for the 
attainment of immortality, the knowledge which has 
for its comprehension the sole reality (the basis of 
phenomenal existence). 


jTrer, ^ i 

“ i% sr^arar 

I ?TSrT 

I ?ir g- ^ 

- . . j ) **N A _f\ rN 


The obligation to discharge one’s debt which one 
owes to men, manes, and gods is enjoined on the 
unenlightened person only and not on the enlightened. 
(In other words the obstacle resulting from rnas is 
only with reference to the attainment of the three 
lokas and not to the wise who do not seek them.) The 
sruti, “That world of men by sons only etc.”, is 
imperative in regard to the means of attaining the 
three worlds.^ To the wise man who is longmg for 
the world of Atman {atmaloka) the non-fuMlment of 
rnas does not serve as an obstacle as made evident in 


II Brh. Up., T. 5-16. 

To attain (conquer) the world of men one has to rear a 
family and not by any other karma, by ritual the world of 
manes and by meditation (Vedic study) the world of gods. 
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passages like '‘Wkat shall we do with progeny?”^ 
So also, Indeed the wise rsis — Kavaseyas say, etc.” ® 
^‘Indeed in times past the enlightened men gave np 
performing agnihotra ” thus is said by the Kausitakins. 
{Kau. Up., II. 5.) 

iici; i i stt^jh- 

't^-?TRr%W^foi5^^T^RTgjn:rfrr?5:^S’:^ %5^?TT^^f0T5^- 
iT?T3^ 1 JTT^'smrt^iT^Tfq “ ^ij^r 

srar s i ^ srar^Sfi^r 

w?^2rai: i 

Then if it be urged that to an unenbghtened 
person the order of samnydsa is prohibited as he has 
not fulfilled his obligations (the answer is) no, since 
no obligation exists befoie he enters on a married life 
{i.e . he may embriice samnyasa immediately m the 
Brahmacharya stage). If again it be urged that he is 
indebted even though he has not become a house- holder 
then indebtedness will accompany all dsrmnas (shutting 
•out altogether the door to liberation) — an undesirable 
•consequence Having passed on to the life of a 
wanaprastha (the hermit’s life) from that of the house- 
holder one may become a samnyasin ; or else in some 
other manner : from bachelorhood one may pass on to 

1 Brh. ZTp 

^ tTcTSW 3TTf 

•etc.” — A%iareydranyaka, III. 2-6. 

‘‘Why indeed should we chant the Vedas? So say the 
wise sages, the Kavaseyas,” because they have accomplished 
every thing by meditation and jhana, there is no thought of 
gaining any reward here or elsewhere. 
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samnyasa, from the household or from the hermitage. 
Thus verily is samnydsa commended even to one wha 
has embraced the house- holder’s life for the cultivation 
of the means for the knowledge of the Xtman.^ 

The scriptural texts enjoining life-long performance 
of woiks find their fulfilment in the case of those who 
are lacking in knowledge and are not actuated by a 
desire for liberation In Ohchandogya it is enjoined on 
the followers of some of its branches (Sakha) that 
having performed agniholra (kindled Agnihotra Fire) 
for twelve nights they should give it up. 

^=?ydRrisHPrt i ^ j 

I =grfw$m>nrss?r?Tfw^q'; 5r%^; 

I 

The statement that asceticism is intended for those 
who are unfit (to pursue ritualistic practices by reason 
of some physical defect) is untenable. Because for them 
samnydsa is enjoined in a different sruti' — “whether 
his fire is extinguished or whether he has no fire, etc.’’ 
From the smrtis also it is evident that without making' 
any exception option is given to choose any one of 
the asramas or follow one after another in succession ; 
(the idea is that a man may become an ascetic either 

^f%^sn-^=sRT%sr 5m%^ etc. 

Jabala Up.y IV Section. 


^ Jahala IV Section- 
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after the three stages are passed or in any one of tliem, 
provided reminoiation has come to him, it being 
immaterial whether he is physically fit or not.)’- 


f r% I ^cm5T^§^TsfsriJEic^i5TT?«r3raw5T i 

fr^ranr i sg^an^r- 


Twfw \ 


Again the contention that the enlightened person 
may choose at will either to remain within the family- 
circle or in a forest since his renunciation is only 
consequential and not the outcome of any direct 
scriptural teaching is not valid. ^ Renunciation alone 
and not residence at home is the incidental result. 

We have already said (says the Siddhantin) that 

cf. (a) q-Rsipqfsq- i 

f=s^7^WT=TgfFrr ii 

{&) •q?T?r- I 

?fr =q ^i%Ri 3r|w ii 

2 It has been already shown that there is no valid ground 
for the doubt whether an ascetic could remain at home or not. 
Here is refuted the contention of the opponent that no 
restriction should be placed on the jnanin as to his residence, 
which may be at home or in a forest (q'^'g Because 

asceticism is only the indirect result and not the outcome of 
a scriptural injunction, the opponent pleads for freedom to the 
ascetic to choose the home or the forest “No,” says the 
■Vedantm, “because the incidental character of the ^ruti is 
apphcable only to renunciation and not to residence at home.” 
— ^Anandagiri. Cf. — Having abandoned 

works, go about with the begging bowl of an ascetic. 
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residence at home presupposes desire and its prompt- 
ings to action and also that renunciation is merely its 
absence (which here means discarding home). 


wsn 


5 I 


T%3|did4*^iNd<=tHWTi ?Tsrr^im5W33: i ^ 

5n[q^sf^ 


rr?r I 




5T 5r xHF^R^- 


It can never happen that a man of wisdom will 
allow his conduct to be swayed by his desires since 
that can be expected only of the most ignorant. For 
surely, when he discards karma though enjoined by 
the scriptures because it is so burdensome what doubt 
that he will renounce action prompted by extreme 
thoughtlessness ? An object which comes within one’s 
ken because of one’s mental or optical aberration 
ceases to exist so soon as the aberration is gone 
because its very existence is due to such mental or 
optical defect The conclusion therefore is that for 
one who has realized the nature of the Atman there is 
nothing other than renunciation ; he will neither 
follow the lead of his desires nor discharge any 
(scriptural) duty. 

^ ^ 1 3Tarr ?5{d^l%'=f>raT^ 

qsFW 3^^ I 5frr%?n ^ ” 

I ^rsrr^r i 
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^Tliere is a scriptural text, however, whioli seems ta 
support the samuoJicJiaya doctrine ) The text, however, 
“What knowledge is and what is not knowledge, he 
who knows them both, etc.” (has to be interpreted 
aright).’- It is not that it inculcates the co-existence 
of knowledge and action in the enlightened person. 
Then what does it mean ? It means that their simul- 
taneous existence is impossible in the same individual 
just as it is impossible for a person to have the notions 
of nacre and silver at the same time. The Katha 
makes it clear; “Avidya and Vidya are opposed to 
each other and lead in diverse ways.^” Hence when 
knowledge dawns ignorance must vanish 


5qT?T ^nFnFrr%grT% i ^r^fr srfr%^rarrs- 


p« ? ) 


i;r?r I 


“Meditate and know the Brahman ”, etc.^ From 
this and other texts what is meant is that meditation 


1 r%^r =Er i 

ll — Isa. Up., 2. 

He who understands that Vxdya and Avidya can exist iil 
the same person, only at different times and not simultaneously 
he by avidya, ^ e. up^ana, overcomes death and by 
vidya attains immortality 1 

^ ^ 

Katha TJp,^ I, 2-4^ 


3 Tait, Up , Bhrgu Valli* 
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l^'ir^una — the attribnteless Brabman. Tbis position 
-will he made clear also in tbe exposition tbat follows. 
To sum up, tbe subsequent section (vzis;., the jLziareya 
Upa^zsad) is concerned witb tbe inculcation of tbe 
Knowledge (vidya) leading to tbe realization of tbe 
identity of tbe individual self with tbe pure Brabman 
— tbe only reality unrelated to action. 



CHAPTER I 




^ 3rT?JTr i 

Om, Atman lone this was at first. 

\ tr;r: 

Atman is so called because^ it is pervading, 
•destroying and nnlimited also ; (this Atman is) Paramat- 
man (who is) all- wise, all-powerful, free from all the 
characteristics of samsdraisuoh. as hunger, etc. ; of the 
nature of eternal purity, wisdom and freedom ; 
liirthless, ageless, immortal, fearless and second- 
less It is verily so^ (^f). This which has been 
described (in Purvakanda) as being differentiated by 
name and form, viz., the Universe, existed as the one 
Atman only at first, t.e., before creation. 

The particle ^ is used to emphasize the notion of Atman 
by dissociating it from its manifestations — name and form ; 

goes with the sentence following — this that which has 
heen described as etc.” 







5|jrai?qi|i?5i®^5REr^5Tr=^ 

^^sTcJi^TJTt'^m^fl^sas^iT^Tfi'Er? f%$r^: i ^tstt ^rfls^i- 
53?T^%5r5TT?i^’T®^T^'ni?5rTwral!>^5^3T5si^»fr^Tr^ 



55 Tr|^ 


"v V ’s rv 



■ 57 g% ^T%# % 5 f 

%^5T5^5m?rvrT^^ %# ¥r^% 


^rf? 5 - I 


Then is He not now the single existing entity? 
(and IS there something else heside Him?) No Then 
how is it that the past tense ‘ existed ' srrara;. is used ^ 
(The reason is) that though even now He alone exists, 
there is a difference. Before creation, the world 
undifferentiated by name and form, remaining undis- 
tinguished from Atman, cognizable by the notion 
conveyed by the single word Atman, is now, because 
it is differentiated by name and form, cognized by 
notions conveyed by several words and it is also cogniz- 
ed by the single word Atman.^ This is the difference 
For example, the notion of ‘ foam ’ remains merged in 
that of ‘ water ’ before it is differentiated from ‘ water ’ 
and assigned a name and a form. The two notions 
‘ water ’ and ' foam ’ will arise only after this differentia- 
tion and what was previously indicated by a single 


^ <. ^ — even after differentiation, the 

wi-se understand that it is only the Atman that manifests 
itself under various names and forms. ‘ 
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Tvord. ‘ water is thereafter designated by several words, 
such as ' water’, ‘foam’, etc. And (it must be under- 
stood that) the notion ‘ foam ’ is comprehended also 
by the single term ‘ water 

I 

And nothing other was there to act. 

?Tr!=tri%=5tsT ^ rar^%m^srnmw%r^ i ^rsrr 

^Ri-!iiiTHT?rRf?q^qr% ^5^ 1 ^r«rr ^nnr^rirrJTOT^T 

3TT?frf^9n'^wr^: i 

ISTo other operating or functioning entity beside the 
Atman there existed or any other ; like the Pra- 
•dhana (primordial matter) of the Samkhyas, falling 
under the category of insentient existence and regarded 
as independent (of Purusa), or like the atoms (apart 
from Is'vara) of the K^adas, here (in the Yedanta) 
no entity independent of Atman (is admitted) to 
exist. What then ? Atman alone existed — that is the 
import (of the text).^ 

1 V^de Note {!) page 36. 

By implication, the passage means that it is only to the 
xmdiscriminating mind that the world of variety appears to 
he real The wise regard it as a mere manifestation of the 
Supreme 

2 — The use of the phrase 

IS to exclude the existence of even those obnects which do 
not operate The point is that though Maya is premised (to 
.account for the world-creation) a second entity apart from 
Atman is negated because Maya cannot operate by itself and 
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Let me create the worlds — so thought the Lord. 

^ ^'rsjcr ^ i 

5irgcq%?^r^^^cwi?^sT?#r%?r^q; i jtw I 
gsn ^ Trs=5t^: — " aiqrf&iqi^r stCt^t ” f^rix^: t 

%;nmin%ot5nf- 
^ ^sfmflr I 

He, the Atman being omniscient by nature and 
secondless, cogitated (perceived) thus, ‘ Let me create 
the worlds ’. It might be questioned, how, before the 
creation, I^vara perceived having neither body nor 
the senses. There is no flaw here; because of his 
omniscience by nature. To the same effect is the< 
6ruti, ‘ without hands and feet he runs and grasps % 
etc. What object had He (in creating the worlds) ? 
The answer is here : ‘ Let me create the worlds and 
the rest which are the regions where the results of 
karma done by the creatures may be enjoyed.’^ 

H I 

(And) He created (all) these worlds. 
q:EFfrT%5^rss^r^ ?r i 

has no independent existence. Hence it may be inferred that 
Atman is without a second and that the world has a 

mere phenomenal existence since, before its creation, it existed 
only as Atman. 

1 If the phenomenal aspect of the Universe is well brought 
home its negation becomes evident. It is in this sense that 
the creation-l^rutis have to be understood. 
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^'ri%^8irnTs=ci7 sirarr^'r- 


Having cogitated/ He the Atman created these 
worlds ; just as here an intelligent carpenter or some 
other (workman) having first decided upon the plan 
of constructing a mansion builds it, even so (haa 
I^vara created the worlds). 




^ ^r^p?i3r?nra i i 


3^ 


5riTt%mjfra I «ra‘a[T ^tstt f^^rW'TrRn^fr f ^ q i ^ar 

3iircfnsT^(ss5trr?^^rss^ii^ u=5w5=?rfti^ ?rsiT 

?r4^fr%fl-fT?TPi 3rRfrT5r^ss5T?T5^^?%5r 'sm^qor 
f^^rfrg' 5TE?n:*3( i ^ 

^ sr^sF^ ^1% I 


It is no doubt true that a carpenter builds a 
mansion with the aid of appropriate materials (like 
timber, etc.) but how can Atman who is without such 
materials create the worlds ? Ho objection can be raised 
(on this ground). Just as foam is spoken of separately 
though it is a variant of the same substance — water, and 
is designated by a single name (^T%5J%?r, the undifferenti- 
ated foam, standing for Atman) before the change occurs, 
so the one and the same Brahman may become the 


The analogy of the carpenter is to show that thecreation 
IS accomplished by a Being endowed with consciousness and 
not by the insentient Pradhana and the like 
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■cause of tlie manifested world wMcli corresponds to the 
differentiated foam. Hence the All- knowing becoming 
the material cause created the Universe since he is the 
substratum of the Universe of names and forms.’- 
Or just as a magician having deliberated beforehand 
projects without any material aid his own self into a 
different self as though moving in the sky, the all- 
knowing I^vara, ’all-potent, the mighty magician, 
projects his self into a different self — the world-mani- 
festation, this is a better explanation (of creation).^ 
Hence the position of those who hold that either the 
effect IS unreal or the cause or both, becomes untena- 
ble and their views are thus wholly contradicted.® 

1 From the text ‘ ‘ He created the worlds,’ 

IBrahman’s being the efficient cause of the Universe alone can. 
he inferred but from another text ' 

td ’ His being the material cause also is established. Cf. 

Samkara-Bhasya on Vedanta Svi , 1 4. 2.S where it is explained 
how Braliman is both the efficient and the material cause of 
the Universe. 

Another point to be noticed is that Brahman being the 
sols entity without a second can create the worlds only with 
the aid of Maya or beginnmgless Illusion and as such He is 
only the Vivartopadana or the mere ground of the Universe 
-and not Panndmyupadana, the evolutionary cause 

- The second explanation is preferred because it brings 
home the Vivartopadanatva of Brahman as against his 
Parinamyupadanatva and further it has the support of the 
'Script'ures- 

3 The materialists — are of the view that 
•creation is the result of chance concatenation of elements ; the 
INaiyayikas , that a totally new thing comes 
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^<r^^rr'iTs^'rs«=¥i: q^or 
#r: iTF%Sr5?^R^ ?tCp^: 

?Tr STWm 3TrT: I 

Wliicli worlds did He create ? It is these : — 

Ambhas, Marichi, Maram, Apah ; 

That Ambhas is above the Heavens 

Sustained by them ; the Manchis form 

The sky ; the Maram is the earth 

And those below, they are the Apah. 

♦ 

sTTiTt TrCr^r^ifJTrq' i srr^nrrif ^ ^ Hm i n^^ cq’mrTyr;- 

q?ni qi^?^TTS»^T:- 

^^rsTrs?-*Tr¥Raii?i^ 1 ^ 5r%gTSSsnT5gt^r?5rar 

^rTTPiT#^: i ws'aiqEg^^rSr^ 
^*^wT’JTfT=5nT filr I wriiRtm^'r ^WJ=^rRt. \ ^fsr^ 

w rerq^s^»i:5TT5frr% m srwrcfBrssrr^ 3TT7 ^in=rr 

3Ti^rer^w>T: I ?rsrrs^?T5^ifW- 

TjrMrK^Tq ^5 'e?T5% I 

Haring created the mundane egg in due order 
■beginning with ether,’- He brought into existence 
Ambhas and the rest. The scripture itself explains 
•what these mean. That region designated by the 
word Ambhas is above the heavenly -world. It is 

into being out of a previous non-existence ; and a Section of 
the Bauddhas, that both cause and effect are void. 

1 Cf. Tmt. Up., II. 1. 
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called Amblias because it is filled witb water. The- 
beaven sustains the watery world. Tbe sky which is 
beneath the heavenly world is known as Marichis.^ 
Though one, the plural ‘ Marichis ’ is used because of 
the several regions which it fibs, or because the myriad 
rays of the sun pervade it. The Maram (from mr — tO' 
die) is the earth, because all creatures on it die. That 
which is below the earth is described as Apah because 
the people living there are filled with joy.^ Though 
the worlds are composed of the five elements, still on 
account of the preponderance of water the creation is 
described as Ambhas, Marichis, Maram, and Apah. 
(which are all names of water). 

^ 5 ^ I 

He pondered — these are the worlds (I've wrought) ; 

May I create the Lords of the worlds. 

I TT^rr 

^sf r%% I ^ 

Having created the four worlds in which the fruit 


1 The reason is, the sky is the substratum of the rays of 
the sun. It is through the sky -medium that the sun’s rays 
travel. 

2 The worlds beneath the earth are known as Patala fit 
for enjoyment by the dwellers therem such as Nagas. Apah 
is connected with apyayanam (giving pleasure). Here the 
use of ‘ apah. ’ is to designate the lower reeions. 



43 


of karma is experienced by all the creatures/ He, tbe 
Over- Lord, thought again thus: — These worlds indeed, 
Ambhas and so forth which have been created by me, 
are sure to peiush if left without their guardians- 
Therefore I will create for the well-being of these 
worlds, their rulers. 

Having thought thus : — 


From out the waters e’en He bore 
The Purusa up and fashioned him 

gf«T®qT 



He, I^vara, from the waters only,- i.e., from the 
five elements (of which the water is the most important) 


Haviiag created tbe four worlds which are tbe abodes 
of the fruit of karma which all the creatures have 
to esipenence. The consequences of one’s deeds have to be 
realized in the world of men or of gods. 

2 The Purusa is described as having been brought out 
from the depths of waters, though as a matter of fact the* 
Virat was fashioned from the five elements ; this is because- 
of the preponderance of the water- element. 

— He hardened it as the potter 

hardens the clay. 
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liaving created tlie Amelias and the rest of the worlds, 
from them alone lifted up Purusa, as the potter takes 
out the clay-lump from the earth and gave him shape 
hy joining limbs thereto.^ 

He brooded over him ; in him 

Thus brooded o'er burst forth the mouth 

As in the egg (of a bird when hatched). 

?TW«RT 1 5mi woftso^ I 

He brooded over that, i.e., the lump, desirous of 
giving it the shape of a man: — the meaning is that 
following His contemplation the Lord formed a resolu- 
•tion. ‘His penance consists in mere thought, etc.,’ 
according to the 6rati.'‘ Py IsVara’s resolve which is 
His penance a hole in the shape of mouth manifested 


1 The Purusa is the Viradatiua, the presiding Lord over 

the aggregate of gross elements He is the 

guardian of the visible universe. 

2 ^ — He resolved. Isvara 

created the worlds by will Cp q'lgT f Mund. 

Up., I 1. 9, God’s penance is no other than pure thought 
-and does not involve any austere practice as in the case of 
men. Chand. Up., VI 2. gives a detailed account of the order 
of creation — 
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itself in that mass which was brooded over by Hiniy, 
just as a bird’s egg bursts when hatched. 

?Trr%^r^i 

qror: =^§- 

?T^T^«F?JTT ?Tr^ ^qT^Tsqr- 

^r^5: ^rfir: \\ 

From out the mouth (came forth) the speech 
Agni from speech ; the nostrils two 
Burst forth, from nostrils breath ; Vasm 
From breath ; and both the eyes burst forth. 

The sight from eyes, and Aditya 

From sight ; and both the ears burst forth. 

Hearing from ears, and space from hearing ; 

The skin came forth, from skin the hairs. 

The herbs and plants from hairs ; tiie heart 
Burst forth, from heart the mind, from mind 
The moon ; the navel (then) burst forth, 

From the navel, downward air. 

And death from downward air ; burst forth 
The engendering organ then and from 
The organ seed, water from seed- 

T% ^ g f gr 

I 5ISIT I ^TiH^r¥?ir srMr 
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rs rv r-N 


^ctt WJ ^JTW T^irarirra' i 
aTT%nfr ?w5i?^nT??r sp^orimsrJT 3T5frs??r:^7«n ^TTBr: ^- 
5 n o T^ «-q«i-(?i«l ' qq, 1 ?reTT^TR'«g'tEf^^’TFT ^ I 

g r ’grii^gi# ^55: 1 stsitspjt^ ?r«iT t%«t 

anq- ^ n 


From that, i.e., from the mouth thus burst forth 
the speech- sense was produced. Agni from thence, 
the Lord of the worlds having speech as his seat. 
So also the nostrils burst forth ; fiom the nostrils 
prana’^ proceeded; from prana, Vayu. What is to be 
understood is, that in all cases, the seat of each sense, 
the sense-organ, and the presiding deity manifested 
themselves in order. Proceeded also, the two ears, 
the skin, the heart, the seat of antahkamna, the mind — 
the inner sense, the navel — the place where all the vital 
airs are intertwined. Because of its connection with 
the downward wind the sense of evacuation is called 
apana. Of that the presiding deity is Death. As in 
the other case, the generative organ (both male and 
female) proceeded. (The Apah which is the presiding 
-deity here is Prajapati conditioned by the five elements 
as indicated by the word apah.) 


^ — The word prana denotes the sense of smell, 

^tr denotes the sense of touch connected with the skin on 

which the hair, grows. ^^3rFJl«T: — 'Prom the lieart 

.arises the mind ; the piimary feelings have their seat m the 
heart. 



CHAPTER II 




Those very gods created thus 
Into the mighty ocean fell. 



^T??crk '?crT%5=JTf^^ !Trqcn=^rera^: i 


Those deities — Agni and the rest created hy Isvara 
as meant for the guardianship of the worlds — fell into 
this great ocean of samsdm (life), filled with the waters 
of sorrow generated by the doings of men prompted by 
desires, themselves the offspring of primal ignorance 
(avidya) ; infested by monster- crocodiles in the shape 
•of dire diseases, old age and death; begmnmgless, 
endless, shoreless, refugeless , affording rest (seeming) 
in the slight pleasures begotten of the contact of senses 
and their objects; agitated by the mighty waves of 
the thousand and one pangs raised by the tempestuous 
wind of desire for satisfying the cravings of the five 
senses ; echoing with the bowlings and dolorous cries 
of those who are plunged in many an mfernal region ; 
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disclosing at the same time the ship of wisdom sailing 
on the bosom of the ocean, well-stowed with the 
provision of such personal virtues as truth, righteous- 
ness, charity, sympathy, non-violence, tranquillity, 
detachment, com'age, and so on ; and having the well- 
defined route — association with the holy preceptors 
and renunciation — pointing to the shore beyond of 
liberation — into such a vast ocean the gods fell ! 


I cTSTr^^ 'ji enrrsscJrissfJT^: ?r^- 

^ sr^cr^ !5rTr^cqT%f%T%^fi7f 

I q^sir q^rc^B^- 

I “ •TT'^U’: iq^ydS^dl*!’ 


Hence the path of knowledge and works combined^ 
the pursuit of which enables one to attain to the 
deity of Agni and the rest h e , becoming one with the 
God of one’s meditation) as already described in the 
Karvnakdnda is not adequate for stilling the sorrows of 
life. This is what has to be understood here When 
this is the case and knowing thus (^.e , that the per- 
formance of works combined with meditation is not 
the true path for the attainment of wisdom), one ought 
to comprehend that He who is described in the sequel 
as the inner being of one’s self and also of all the 
objects of creation and who is here described as 
the originator, preserver and destroyer of the uni- 
verse is Himself the supreme Brahman so that by such 
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comprehension the miseries of recurring births may 
come to end. We have the scriptural corroboration — 
^ That is the path, that is karma, that is Brahman, 
that is truth, that is the knowledge of the unity of 
Parabrahma and Atma ^ For liberation there is- 
no other path 


Assailed He him with hunger and thirst. 



5T^5rTrq-rrq7ngrT5:^iTJTK 

r-v 


I 


TTt^ I 


Him who is the source from which spring the seat 
of each sense, the sense-organ, and the presiding- 
deity, the Purusa — the first created, the unitary 
individual (Virat), the universal self, He (IsVara) united 
with hunger and thirst. Because the Virat who is the 
cause is contaminated with hunger and thirst, those 
that are produced by him, viz , the gods are also asso- 
ciated with them/ 

^ A%t Aranyalca, II. 1.1. 

2 SveU Up,, TII 8 , VI. 15. 

The Vedic texts quoted above make it evident that for tbe- 
attainment of molcsa, the knowledge of the umty of Atman 
and Brahman and not the pursmt of knowledge and karma 
is the proper means Works and meditation, however- are a 
preliminary discipline but certainly they are not the direct 
path to deliverance. 

3 is vara first subjected the Virat-deha, the aggregate 
body, to hunger and thirst and as a consequence gods like 

4 ^ 
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ft^ I 


And they to Him thus spake, ‘ an abode> 

For us create wherein we may 
Reside and regale ourselves with food.’ 

grr^cris^nTFrnW?Tn:?rr qr^Jinrr i^st f^wf 
^%'^cEr: > sn^Tcpnrfw?! sr s Ti^ff i 

srf^iw: ^m«iT: ?i#s^Ji^rTr fra i 

They the gods being thus tormented by hunger and 
thirst addressed Him, their grandfather {svajanaka- 
pin^jartakam) , the Creator thus : ‘Permit us an abode 
lesiding m which we may be able to enjoy our food.”- 


\s> 

He brought a cow to them ; they said, 
* For us indeed this is not good.* 


i ^t: 


Agni who are but emanations of Virat were pdso assailed by 
hunger and thirst What is m the cause must be found in 
"the effect* Cf Samkara’s introduction, 

^ The abode means the body. No doubt 

there was the Virat-deha which the gods had entered but it 
was too vast for them to occupy and obtain sufficient food 
for their satisfaction as embodied in Viiat. Hence they 
prayed Isvara to create individual bodies — 

«o that resting m them they could come into contact with the 
external world. This is their enjoyment, this is their food. 
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5T % ?T ^m( I 

Thus addressed Is'vara having as afe first lifted up, 
for their sake only, from out the Tvaters a lump of 
«arth and hardening it turned it into the form of a 
<50w’s body and showed it to them — the gods. They 
however, seeing the figure of the cow, said, ‘ No, indeed 
this body is not adequate for us to serve as our abode 
and for the enjoyment of food.’^ 

He brought a horse to them ; they said, 

^ For us indeed this is no good.* 

rim ^ry^rswTRWT r 

When the cow was discarded, Isvara led a horse to 
them hut they said as before, ^ This is not adequate for 
us,’^ 


What IS here referred to is the microcosmic as opposed to the 
macrocosmic creation — ^the Vii'at. 

1 means sufficient; it is not the right one for 

our abode ‘ The gods rejected the cow because lacking m the 
Tipper row of teeth it cannot puU the grass by the root.' 
This explanation seems somewhat fanciful What is meant 
is that creation does not reach perfection in animals 

2 Though there is no physical defect m the horse as in 
the case oE the cow it has the mental defect of non-discrimi- 
nation. 
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5ri%^^r% I 

He brought a man to them ; they said, 

‘ Well done, hurrah ! ’tis man alone 
The master-piece.’ To them He said, 

‘ Let enter each his own abode.’ 

i trerr- 

tSW ^ ^5«iir=p4l3c^T5!: { ^ 

^Rwrss^T^ri i nr 

f I OTI% WVT^f%% TRWT ^ T% ^SITT^ I 

srar ^rsnwT ^rc^wrf^qrqTT^rJTrqrH^ ?i5irf%?T^% I 

When all were rejected (the whole of the animal 
kingdom as indicated by the mention of cow and 
horse), He brought to them man, born of himself (i.e., 
having a body similar to that of Virat Purusa).^ 
Seeing man born of IsVara himself the gods became- 
elated with joy and exclaimed, ‘ Hurrah ! our abode is 
indeed well done ! It is man alone that is the best of 
creation for it is from him that all good deeds proceed. 
Because man was created directly by I^vara by bis , 
magic powers, this creation is pronounced to be well 

1 When the horse was rejected because of its lack, of 
discrimination Paramedvara created man endowed with intelh- 
gence. At once the gods uttered words of joy ; ef. Art. Aran- 
yaha, II. 3. 2, where reasons are given for preferring man to- 

ftTHTYlfllcs 
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■accomplished — sukrtam or svakrtam. Is'vara knowing 
that such an abode would be pleasing to the gods said 
to them, ‘ All rejoice to dwell m their native home ; 
you may enter your respective abodes residing m which 
from eternity each deity has been aptly functioning.’^ 

lir'JT'T ^ 

iTito5[iqr Ri^ i 

And Agni turned to speech, entered 
The mouth, and Va3m turned to breath 
Entered the nostrils, Aditya 
To sight he turned, entered the eyes, 

To hearing quarters turned, entered 
The ears, and herbs and plants to hairs 
Did turn, entered the skin, and Moon, 

To mind did turn, entered the heart ; 

And Death did turn to downward air. 

Entered the navel and waters 
To seed did turn and the organ sought. 

rr«TTST%^cBrg^r ^TT%^?rrq?ns- 

1 Let each god enter his own abode (the aperture m the 
body) and let there be no trespassing. 
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ai i^g r l fwTrr; mr^r^ i 

‘ So be it as Thou commandest ’ ; tbus accepting- 
God’s injunctions just as the generals of armies enter 
a town (at the command of their sovereign), Agni, the 
presiding deity over speech, became speech itself and 
entered the mouth, his own place of birth. The rest 
of the passage has to be construed similarly. Yayu 
(entered) the nostrils ; the Sun, the two eyes ; the 
quarters {disah), the two ears , shrubs and plants, the 
sVm ; the Moon, the heart : Death, the navel , the 
waters, the generative organ.^ 

3T^^TDTRr«?r^rr%r5rrfrrf7[% 

And Him, Hunger and Thirst addressed, 

‘ To us, O L/Ord (a place) assign/ 

He answered them, ^ In these same gods 
I offer you your place ; with them 
Partakers make, that so to which 
God so-ever oblation is given 
Hunger and Thirst therein will share/ 

1 The mere physical or mental faculties cannot function 
•without impulsion from a conscious being. Hence the deities 
Agni and the rest are spoken of as presiding over the different 
senses. It is not to be supposed, however, that the relation 
between these deities and the senses is one of cause and effect. 
Tor a fuller elucffifation of this topic, mc?c Ved. Sut , II. 4-14^ ^ 
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^r^': I ^ «IW4 ^tR% ai^RFrTfq-q-1% I ^ f^ 

5^?Trvi^sr^iT5WT#?i^r^g^^ ii'^9if5rr|r<:^ i ^rarr^grr^- 

^ 5^r ^^^«^rT5JTTra%^?rT^^irsnT^ fra^m^TTit- 
sngqww I ^?rrg ^ ^n^rt ff%?if^«?njrr 

*ninT wms^r wf 

11^ s^r^'-TnrssTRrenf^^n^jn^ ^ %RiFn araW 

=g^sd^mr%ra3TJT wf5t??nt^ wiracsrTWWPjrt ^arar- 




Th.us when the deities secured their residence, 
Hunger and Thirst, remaining without any resting 
place, said to Isvara, ‘ Think of a site and grant it ta 
us.’ Thus addressed, IsVara said to them, ‘ Since you 
belong to the category of abstract notions, enjoyment 
of food is not possible for you without association with 
a tangible body as in the case of a sentient being. 
Therefore in these very gods, Agni and the rest who 
dwell both within and outside the human body I 
assign you your abode and make you partakers of 
their subsistence ’ Since Isvara with the object of 
making them sharers in the oblations offered to 
the gods, decreed thus in the beginning of creation, 
even now hunger and thirst are sharers of oblations, 
like rice-cakes, etc., offered for the acceptance of 
whichsoever deity.’^ 

It IS the liva (self) that derives satisfaction from food 
' drink ; still as the ]iva is in reality the Brahman and. 
IS free from such affections as hunger and thirst, his supposed 
en]oyment is therefore only through tl^e satisfaction of the 
sense-deities. 



CHAPTER III 


mi fra i 


He pondered thus — yes, these are the worlds. 

Their rulers these ; let me create 

For them (what) food (sustains their bemg). 


^ ipnTT^ 1 5 ^rspm ^ 

^sRTSTr^TTfWHiwit ?hfrM=TT: i srtr 

55T^^5-'?r: ^Ir ^ I IIW f|: ^ f^TMTir- 
53i| f^l m ^ 

f^JTfTlJTfsr^ I 

“ Thus thought he,” the Lord. How “ Well these 
worlds and their rulers have been created by me and 
conjoined with hunger and thirst Then? existence is 
now impossible without food Therefore I shall create 
food for these world-rulers.” Even so is seen m the 
world that men m power exercise freedom m their own 
sphere both in bestowing largess and in meeting out 
punishment. Similarly, Mahesvara, because He is the 
Supreme Ruler, has freedom in inflicting punishment 
or bestowing gifts on all .’• 


1 It pleased the Lord even without the prayers of the 
deities to think of creating food for them In his potency 
Jae can do and undo' things. There is his I^varatva. 
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% w 1 

He brooded over the waters (there) 

And from the waters brooded o’er 
A solid substance rose and that 
Itself was verily the food. 

^ snr ^-ff^qia^qranr?)^ i 

:5rT¥?TT5f5T?rBT¥q' ^<Tr^?i5j5rr¥?fi >5rnnT?n?4 

■^ajoTTrsn^r^q^TT^ % ^ % ^ar i 

He tlie Lord, desirous of creating food, brooded 
over the waters mentioned before. From tbe waters 
thus brooded over serving as tbe material cause some- 
thing solid, sentient and non-sentient, was born 
•capable of sustaining beings. That which sprang up as 
£olid substance that indeed was the created food.^ 

What thus as food created was 
Away it turned and began to flee, 

1 , I^vara brooded over the waters. Here, 

water being one of the elements stands for all the live 
elements q=sr^d[l%. Organic matter— both vegeta- 

ble and ammal, like rice, wheat, mouse, etc., was born. 

d del,, that (organic substance) serves indeed as food — 
rice and wheat for man, mouse for cat, etc. — 

capable of sustaining life. 
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And he desired with speech to grasp 
But failed to grasp the same with speech ; 
And if indeed he’d grasped the food 
With speech by uttering ‘ food ’ 

Even to-day appeased would be ! 






^ qrrtra^TT^ 

i rf^^nmsn# 


g- !3n^?5T^iwwi?r; 


A ■- 





■o^'sn 



i ^ %cr^^cfV 

r: 1 ^UTR^tT^-J^ I 


That food which was created and placed within the 
sight of the world-rulers turned away and began to run 
as evidenced when a rat being within the range of a 
cat’s sight runs away thinking, ‘ the cat is my death, 
my eater He, the aggregate being, representing the 
world-agents (like agni, vayu, etc.), the embodied self, 
because he was the first in creation and so not having 
seen other eaters of food, desired to secure his food, 
by words, i.e , by the action of the tongue (by mearly 
uttering the name ‘ food ’). But he was not able to 
get it by merely expressing his desire for food in words. 
If he, the first-born, Virat the first embodied Being, 
had grasped the food by speech only the men now who 
are all his creation, by the mere mention of the word 
‘ food ’ would have had their hunger appeased. But 
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With his eye he wished to grasp the food 
But failed to grasp the food with his eye, 

Indeed by sight had he grasped the food 
Appeased by seeing man would be ; 

With his ear he wished to grasp the food 
But failed to grasp the food with his ear. 

Indeed with his ear had he grasped the food 
Appeased by hearing man would be ; 

With the skin he wished to grasp the food 
But failed to grasp the food with his skin. 

Indeed with his skin had he grasped the food 
Appeased by touching man would be ; 

With his mind he wished to grasp the food 
But failed to grasp the food with his mind, 

Indeed with his mmd had he grasped the food 
Appeased by thinking man would be ; 

With the begetting organ he wished to grasp the food 
But failed to grasp the food ; 

Had he with the oig;an grasjied the food 
Appeased by ejecting man would be. 

With his breath he wished to grasp the food 
With it he caught the food and ate. 

That breath which grasps the food, the same 
Indeed is giver of life by food. 


%;r 



61 


He by scenting, by hearing, by toneh, by mind, 
by the regenerative organ, 'Le , by the distinctive 
functions of the sense organs failed to secure the food ; 
then with the aid of apdnavdyu caught the food in the 
mouth ; in otlier words, he succeeded in eating the 
food Because lie ate the food with the aid of apdna 
the air that courses down the hollow of the mouth, 
that apana is called annagrdJialca ^ — catcher of food* 
That air which binds the food and supports life there- 
by is known as annayuh/ 

ffg ^ im ^=ErTST%5?rr- 

^ 37K 

^«T'TR5TPRTTrf^^ l%4TJr ^TS- 

f Frf^ I 


^ It is matter of comnaon experience that we are 
able to swallow our food with the help of aptoa, i e ^ of the 
air which we draw in through the mouth 

— the air is the prime cause 
m supporting life through food. It is therefore called th^ 
cord that binds life — When this cord gets thii] 

liie abandons the body ; cf STMI 

{Kau* Up-i HI. 2), life lasts only so long as the hreatb 

remains in the body. 
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He pondered — how can this remain 
Bereft of me ? He pondered thus : — 

By which of the two (ways) may I get in ? 
He thought — if speech can name, if nose 
Can smell, if eye can see, if ear 
Can hear, if skin can feel, if mind 
Can think, if apana can digest, 

If the oi^an can beget, what am I ? 


mgr 1 gatTriTTOT 


gr ^8T=^ mi[i%^gnf|2ra[, 1 
I gwismrr ^rimrsrergr^rr 

I !TrTrg?Hfg<ibi 4 w 


TTTTsjcg- wr^rg" ?tt \ 

■arsT gr ^n^fr i ^^^oRTtncr^rg;- 

srm^ gTgmwaqT^grf^qE;^ ;(;t^ 

S^r^^gT^itsjonj;, g ^fapjTnr^ 
jgq44 g ?frs=!r grirr’srwsqrfgfr^'r^wfg ^ 5T 
mgsqrsf mgr^T qTTTi^iTrfiisqTfgrf? 1 

?Tarr ^*Tf^isfi*rr srrawf%?i?gTgT 55qTqqq5r5Tfgtn:T4?g 

■g§rf^i% I >5qw%?qTS5r: snr^r ^ 1 srq^ ^ 

"=qp?r srwgnngggT: ^g^oi 5n»1^ 

♦ ^ *v rs r s 

gr snr^T snmqTFrig 1 
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Having brouglit into existence, in this manner, the 
■worlds and the world-rnlers and individual beings all 
depending upon food, comparable to a city and its 
inhabitants requiring one for their protection. He 
reflected as a king -would reflect. How ? In what way, 
without me, the lord of the city, can this aggregate, 
this manifold creation to be described presently, exist, 
being from its nature mtended for the benefit of some 
•one other than itself ^ If speech and the rest by them- 
selves could go on functioning, their activities would 
be in vain, just as feast and laudation would be useless 
if there is no king to accept them. Hence like a king 
in regard to a city I, who am different from the world 
of creation, but yet its substratum and sole witness, 
must become the enjoyer (as saTcsin) of the fruit of 
deeds accomplished and to be accomplished (by men). 
If the functions of the aggregate(Karyakaranasamghata) 
meant for another could go on without me, who am 
that other, and their very self, it will be like the 
activities undertaken by the citizens with no thought 
of their ruler. Then who am I ? What is my nature ? 
Whose ruler am I either ? Suppose I keep away from 
entering the human body and do not experience the 
fruit of speech, etc {i.e., if I am not the witness of the 
bodily and mental activities), as does a kmg who enters 
the city and witnesses acts of commission and omission 
on the part of his subjects, none will ever bestow any 
thought on my existence or my nature. If on the 
■contrary I cognise the names uttered by speech, etc., 
I shall be understood as the very principle of cognition. 
Just as a mansion — a structure composed of pillars and 
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•walls, is intended for one who is not an element in 
that aggregate, so here (as regards the body and the 
senses)/ He then took thought as to which of the two 
ways he should choose to enter the body. The two- 
entrances to this corporal aggregate are (at one end) 
the feet and (at the other) the crown of the head. 
His concern was by which of these two ways he should 
find ingress into the body/ 

^ The entry of Isvara mto the composite body is 
justified on two groimds — (1) An aggregate like the body 
implies an owner for whose sake it exists, and the functions of 
the sense of speech, etc., become possible only when informed 
by Iilvara (2) The real nature of I^vara can be understood 
only through Jiva. Unrelated to the Atman, the Absolute is 
impossible of comprehension : 

for a compari- 

son of the human body to a house vtde Upadesasdhasrl^ 
para 56. 

- What a vast preparation for the pilgrimage of Jiva ! 
What tribulation to the servitors and camp-followers ! The 
worlds were created first, then the gods presiding over the 
elements, like agm, vayu, etc., then the senses and sense- 
organs, food for man and beast, and finally I^vara individuat- 
ing himself entered the body as Jiva to experience the joys- 
and sorrows of life It may here be remarked that the Upa- 
nisad refers to both macrocosmic and microcosmic creations. 
The gods, the cosmic deities are as it were so many categories 
imbued with spirit and the very same gods function in mam 
propelling his different senses. As such they are microcosmic* 
Reference to the entry of Atman by the toe 

occurs in A%i, Aranyaka, II, i-4 ; also in MaU, Up.,. 
II, 2—^ bttotr 
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He slit the suture of the skull 
Indeed and entered by that door. 

srt^iTTTifbr snT^¥?n?TW: srq^ i ^ ^ 

sprd^rmm fw%?T^rfT ^ i??r^ 

+lfifuwi 

«er4'^T?oi^trr^ artRicT sTt^^^ti i 

He thought thus — It is not meet that I should 
enter by the forepart of the feet meant as entrance to- 
my servant, Pi’ana, who carries out my behests. If so 
which entrance remains ? As one could judge for oneself 
in the world, the other entrance is the suture in the 
head which being cut affords ingress. He thus split- 
ting open the suture followmg up to end of the lino 
parting the hair entered the body.^ 

T%?T%^k 1 

That very door is Vidrti named 
It is (indeed) the door of bliss ! 


^ I^vara cut open the head along the line where the two- 
ekuUs meet and entered the middle of the hody in his essence 
as JnanasahU^ knowledge-principle. Hence it is that the 
head is predominantly the seat of thinking (consciousness). 
As I^vara entered the body by the tip of the foot m his essence 
as Kmyasald'i, aci^ive-principle, motor activity is predominant 
in the body below the neck. But for the informing spirit 
of ii^vara, the world would remain a dead matter. This is. 
indeed divine incarnation I 
6 



66 





W^ J ^ 5 51T ^q^s^rra 


I igRITOI g 

^^'t'R sttsssi?^- 

?r^5ri?^iT 5Fi?5T^ 


■^rP^5RTO% 315=^^ I IRWT 


That passage is indeed well tnown to all, for when 
anointing the crown of the head with oil one experi- 
•ences the cooling sensation. Because the passage is 
made ty cutting open the head it is called Vidrti The 
•other openings like the ear and the rest are ordinary 
^ssages meant for agni, etc., who are the servants of 
I^ara and therefore cannot produce full pleasure. 
This door, however, is intended for ParamesVara alone. 
JLnd it is the door of bliss ! ITandanam is nandanam — 
joy ; the lengthening of the vowel is justifiable by Vedic 
usage. The meaning is that the soul departing by this 
■door rejoices m Parabrahman.^ 


^ dsr ^JTT Wf- 

For him three seats there are, and three 
The dreams ; this is the seat, this 
The seat, this is the seat — Ev’n thus. 


1 The door-way by which I^vara ' entered the body is 
known as T«J^ici (cut) because of its distinction from the 
ordinary entrances like the socket of the eye, etc., intended 
jO serve as passages to His servants hke agni and the rest. 
Uns door-way is also known as ;}^ gjt, happy gate. 
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^%0T =5^: I ?5Jl^^s»5m5T: i ^%- 

^<*(m>r?fr ^$Rn[spT?notr srr aira^jsrr: i f^jprfH 


iTWT^fPT: I Wf. 


513 ^»TR5i ir^I^j^qrc^ra- ^ewst: i ^ \ i ^srj. i 


^ rv 

C^“ 


sT^mrsT^^T 

e 



RSW: I TMIS5=cR fgc fig T; I 
^ ^ ^ ^ 

^Tn#rsf%?nn ^raqsi^ ?tt5 si^: ^r ngszr^s- 

Ti:^g3e?Tm^rRtT35?|^ i 


To him (Isvara), -who having created thus entered 
•the body as jlvatman, there are three resorts just as a 
ting may have three cities for his residence ; in the 
■waking state, the region of the sense of sight — the 
right eye, m the dream state, the inward organ — ^the 
mind, and in the deep slumber state, the ether in the 
heart Or the three residences may be those to be 
mentioned hereafter, namely, the father’s body, the 
mother’s womb, and his own body. The three dreams 
are what are called the waking, the dream, and sleep 
-conditions. It may be objected that wakmg being a 
normal conscious state cannot be described as dream. 
That is not so. It is dream only. How? Because 
there has not arisen the consciousness of the ultimate 
reality and because the world- spectacle is as illusory as 
the dream-world. (Now) the right eye is the first 


because if at death the jiva should take its exit by this cre-vice 
— it attains liberation by reaching Brahmaloka 
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residence ; tlie mind, the internal organ is the second^ 
and the heart-ether is the third. The phrase Hhis. 
is the seat " is repeated by way of emphatic assertion. 
It is in these abodes that I^Tara mistaking himself as. 
jlva, the individual sonl^ sojourning alternately and 
long lost in deep sleep, the operation of the congenital 
nescience is not awakened though subjected to the 
severest hammerings of sorrow caused by thousands, 
upon thousands of calamities/ 

Thus bom He named all things and thought 
If aught beside Him He could name. 

1 Three points stand out clear — (1) The brain, the neck 
and the heart are the three centres of consciousness ; (2) aU the 
three states — ^waking, dream and sleep — are of the nature of 
dream; (3) the jiva is lost in profound slumber and fails to wake 
up even when assailed by countless griefs. 

The 3 ustification for designating even the waking state 
as dream is because it satisfies the definition of dream. It is 
the obscurmg of reality and the presentation of that which 
IS other than reahty that constitutes a dream. The awaken- 
ing to Keality comes only with the dawn of knowledge. 

‘'It is in contrast with the desired condition of the meta- 
physically awakened self that the ordinary condition of 
waking IS regarded as ‘ sleep ” (Hume. The Thtrteen. 
PT%nevpal Upamsads, I. 297. Oxford Umversity Press.) 

For a description of the three states of waking, dream and 
sleep, vide Ka%v Up , XII, XIII and XIV. 

The Brahmopanisad describes the souPs abodes thus : — 
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sinr: ^rraTcTr^rr i 

He having been born, i.e., having entered the bodj 
as the individual soul, assigned names to all things.^ 

13 ^ 1 ^ 3 ^ m 


And he perceived that very Being — 

The Brahman, over-spreadmg all — 

And wondering cried^ — for sure IVe seen. 




1 He perceived all things begimnng with the elements, 
identical with himself and gave utterance to this under- 
standing thus • * I am man % ‘ blind am I % ' liappy am I" 

^tc. Even so the sruti : ‘ Let me enter the body as 3 ivat- 

naan and differentiate things by name and form.’ When 
hhe knowledge of the true nature of the Atman which is sub- 
versive of all notions of duality is acquired, how could I^vara 
delude himself by such identity ? The ^ruti therefore says ; 

What else besides the Atman is there for me to name ?’ There 
IS none. Or tins mantra may be taken as concluding the 
■discourse on superimposition by denying the existence of 
every thing but the Atman. 

The second verse of the Mantra is not commented upon by 
^amkara either because he might have thought its import to 
be plain or the omission is due to the negligence of the scnbe. 

Sayana m his JDlp%kd mterprets the mantra as meaning 
that the individuated soul at some distant future acquiring 
right knowledge through the study of the scriptures and dis- 
ciplineship under a preceptor understands that in the world 
there is nought beside the Absolute, i.e., he realizes that all is 
but superimposition — 
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sru h^-roi%^ ?RRrTr 

muh^i-h >■*! i ^*3: i ^ w 

?nTTss?TRr: 4 :=»^mi-h< 4 I sT^ ^ m=^RtrnsiT 

’#^1 

When, ho-wever, on some rare occasion a preceptor 
in his gracionsness beats in the recesses of his ears the 
sounding drum of the great Vedantic text (mahavakya 
like ‘ tatvamasi ’) he, the individual jiva comprehends 
this very Purusa — the one who has been described as 
the creator, etc., and who dwells in the body — this 
Brahman — the vast, who is all-pervading tatamam ’ 
■should be ‘ tatatamam one ‘ ta ’ having been left out) 
•and who fills all like ether. How (does he comprehend)? 
I have realized that this Brahman is of the nature of my 
own self (i.e., Brahman and my atman are one) ! Itl — 
the prolation of the vowel is to indicate prolonged 
thought on the part of the individual who arrives at 
last to the conclusion that his self is identical with 
the Absolute; and it also indicates the joy of success 
achieved after deep reflection.’- 


^ Isvara when he takes on the flesh plunges as it were 
into the depths of samsara and flnds no release till by divine 
grace and fruition of discipleship and scriptural study he 
comes to know the real nature of both organic and inorganic 
creation It is by reflection on what he has heard and studied, 
that he gets the conviction that the world is an illusion and 
that nothing exists other than Brahman. Hence the basic 
reahty of the world of perception is Brahman only. It is only 
thus that the magic superimppsition is sublated. 
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^ f c2rr^^% w#w I 

Therefore Idamdra is BB.S name 
For sure Idamdra is His name 
And Him who is as Idamdra known 
They call India by His indirect name. 

3T5OT8?rT^rr8?n^ 

grerrf^ ttht i ^ % sttf JTr%^ 

I ?T!=fnflrs^ ^ watrrBrvTi^^- 

sniri%^- ^sirg-firr^ ’g^q?r?T g ^i cng i^RTFStg : qi- n -»4i < i 

Because the jlva directly perceived his own atman 
as the self-luminous universal inner principle, there- 
fore Idarndra (literally, It- seeing) is his name. Hence 
it IS, that Paramatma (because he is one with the jiva) 
IS Idamdra. And it is well known that the ^rutis 
describe Is'vara as Idamdra. Yes, the same Idamdra 
IS given (by the elision of a letter) the indirect name, 
Indra by the knowers of Brahman for practical pur- 
poses (such as for prayer and worship). They are 
afraid of addressing him directly because he is the 
most adorable Being. 

fc ^ fl II 

Indeed the gods love secrecy 
Indeed the gods love secrecy ! 

?r«n % ^ ^ . 

^ i sngcn'saram'^y+ii 

Jl 
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Yes, the gods love to be addressed indirectly, 
Tiecause they are "worthy of adoration. When that is 
so "what should be said of MahesVara -who is the Lord 
■of Lords ! 

The repetition of the statement is to indicate the 
•close of the present chapter. 







ss^q i ii^ g gff oi ^!jfT ^iT5T^t^4' H^lroT siMrf^frES?RTm 
5ri%t5T ^ *Tsn^?rw^ 3irr^1i% 

5raTRS' ^ ^SScflT 5TTS=2r ^ 1 


^ ITS r\ *v ♦ 

^Fqrsjq ^ strjtt ainwr^q' 


rs rN 





^3TraT%% \ ^ gRmRTra \ 


This is the gist of the fourth Adhyaya. 

The Lord who is the originator, preserver and 
‘destroyer- of the worlds is untouched by samsdra (not 
subject like the jiva to transmigration), is all- knowing, 
all-powerful,^ all-discernmg. He having created in 


^ In the world of men also it is well known that a pre- 
^ceptor loves one who addresses him indirectly as 

and not hy his direct name etc. When 

it is said that the gods love being addressed by other than 
their direct names it means that they would like to remain 
behind the veil ! 

2 It is true that the previous texts refer only to the crea- 
-tion of the worlds and of food indicating thereby origination 
-^and preservation only but by imphcation the Lord’s power 
-Kif destruction also has to be understood — Anandagiri. 

S ^ 

one who knows all things xn their entirety ; 
=^r#T^, one who knows the particulars of all things. 
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the order of ether, etc.,^ the whole universe by his 
own might without the aid of any other material object 
himself entered all living bodies so that his nature 
might be clearly cognised. And after the entry he (as 
jiva) woke up to the immediate knowledge — ‘ I am this 
very Brahman who is my atman’.^ Therefore he 
alone is the one entity m all bodies and no other. 
Another scriptural text also says ‘(Know that) He is 
my atman’,® which means ‘Know I am Brahman’. 
In the beginning indeed all this was atman^ ‘ alone ’ . 
It has also been said that ‘ Brahman is all-pervading.'® 
In other texts also this (the oneness of jiva and Atman) 
is stated. 


snq^ 


To one who is all-pervading and who is the inner 
self of all, there is not even so much space as the point 


^ Of. Tazi. Up , II, 1, 

2 This means that Isvara and no other is the single entity 
m all bodies. 

® The full text is Aranyaka, III, 

2-4. 

^ The identity of jiva and I^vara is expressed as it 
IS by such knowledge only that saynsara ceases to exist. 
^Tc^TT, may be split up either as TTcfj-j epcITr or as 

Tf, I, 1. 

S Cf. i ^*151 31 raid. — Chan. Up., VI, 2, 1. 

n. etc. — Brh Up.,l,B-10. 
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of a liair unpenetrated.^ Then how could it be said 
that he entered like a worm (lit. an ant) the fissure in 
the head caused by cutting open the skull ? 


: ^ ^ H€n%?n-S5- 

I ^i r ^ - 

W^T^ra^sTTsi^ »T=rri%ar5.?^ 

;q^iTWJnit3?R q^sra^r ^nrf^fwisr^ajrr i 


(Referring to the interlocutor ^amkara says) — ‘ The 
objection that you have raised is indeed a trifle. 
Several such (contradictions) could be pointed out 
here Having no sense-organ he is the seer ; without 
any material object he created the worlds (with no 
extraneous aid he created the Universe) , having lifted 
up the purusa from out the waters he fashioned him 
(he joined hands, feet, etc., to the lump taken out of 
the waters) , by his contemplation (brooding over the 
purusa), the mouth, etc., burst forth; from the mouth, 
etc., (came forth) Agni and the rest who are the rulers 
of the regions ; the uniting them with hunger and 
thirst , their prayer for habitation ; for that purpose the 
presentation of cows, etc., their (gods’) entry into their 
respective abodes ; the flight of the food created by 
(IsVara) , the desire to grasp the food by speech, etc. — 
all these are on a par with the slitting open the skull 
and entry therein. 


^ jSft&t, Up,, Y', 9. 
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amplification of the story (of creation) is in consonance 
with, the practice obtaining among men ; (instruction 
"by a parable is more helpful in inculcating a doctrine 
than its direct teachmg) . The latter explanation is to 
be preferred.^ There is absolutely nothing to be 
gained by the knowledge of the story of creation. It 
is patent, however, that all the Upanisads declare that 
the gam from the knowledge of the unity of Atman is 
immortality. Further, the doctrine of the unity of 
Atman has the support of the Smrtis like the Bhagavad- 
gita : “ (who sees) the one and the same supreme 
Lord unchanged and residing m all beings 




I sTrgFTT ^ r s »41w< - 


1 “ 'Htfr ’» 

5ir%^ 

, Cl £> •v 


(A second) objection is raised. There are three selves 
(Atmanah) — the one is jlva, the individual self, who is 
bhe enj'oyer, doer, and samsdrin, as corroborated both 
oy experience and scriptures. The second self is 
[sVara, the aU-knower and the world- creator whose 
existence is to be inferred from the fact of the creation 
)f manifold worlds and bodies (to serve) as fit abodes 


1 V^de Note on Arthavada {ante). 

2 BhaaavadQUa, XIII, 27. 
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for tlie enjoyment of the fruit of action and as corro- 
borated by the scriptures and on the analogy of the 
inference of the existence of a builder carpenter) 
skilled in the knowledge of construction after we see a 
built city or a mansion, etc.^ The third self is the 
purusa of the TJpanisads so well borne witness to by 
the scriptures in passages like “ from whom words 
recoil,”^ “ J^fot that, not that Hence these three 
selves are dissimilar to each other. How is it then, 
possible to conceive of Xtman as one only, having nO’ 
second and unrelated to the life-current f 

To this question the answer is ‘ How do you even 
know jiva?’*^ 

«ri?TT ^ss^Hiss^tsi fg^rar srgrara t 

Is it not thus that the jiva is understood, i.e., as 
hearer, thinker, seer, utterer of words, utterer of 
sounds,® knower and reflector ? 


^ This is what may be termed the design-argument. 

2 Tavt. Up., AnandavaUi. 

s Brh. Up., II, 3-6 

^ What the Vedantin means to say is that there is no- 
means (instrument of knowledge) to prove the existence of 
the 3 iva. The more so is it difficult to undei-stand the jiva 
with the attributes as described by the opponent. 


i.e , one who utters articulate 


'i.e., one who utters mere 


sounds ; — ' 

sounds 
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515 5r: srwft^%5iT?T^r TiJrnsra^rsr 

-r%^rti% i ?isn ^ 5T%45=cIR 5T5#r«rT ^ f%^i%fw?rRnt 
f^^rsiHn ^ i 

Is there not here contradiction ? Ee (]lva) who is 
hnown as agent in the act of hearing, etc , is (accord- 
ing to the ^ruti) nnknowable and unthinkable. Alike 
there IS the text : You cannot cognize the cognizer 
■of cognition, you cannot understand the understander 
of understanding.^ 

I 1 5T?!T^raT5T 

^ 5r I ^51% 5 srwf^iwjr 

rasTra^: I 

True, there would be contradiction if jlva be the 
•object of perception like pleasure, etc. (i.e , felt 
experience).** The text ‘ not the cognizer of cognition, 
etc,’ negates perceptive knowledge; jiva, however, 
IS known through inferential marks like hearing. 
Where then is the contradiction?”^ 

515 «r^orT%'5#5TTf^ ^ 5iT5ra 5Tr?fciT 5i^r 

5fT5t ’5^nT5grT5JT5nTf%5rT5if^ sr 

1 The altered reading- according to Anandagin is: — 

2 Brh. Up., Ill, 7-23. 

3 Pleasure and pain are directly cognized by the Sahsin. 

^ In his answer, the opponent admits the untenability 
of his position only on the supposition that the jiva is an 
•ob 3 ect of perception, for then the texts cannot be reconciled ; 
but he takes his stand upon inference. The 3 iva or individual 
;self can be inferred by the fact of our hearing, thinking, etc. 
Searing implies the hearer ; thinking, the thinker, and so on. 
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T%5rT^ ^rf%ws^ I H % i 

Tlie Siddhdntin rejoins. How can the jiva be inferred 
^ven by the inferential mark of one*s act of hearing, etc., 
since when one is hearing something that can be 
heard one is engaged in that act of hearing only 
and it is not possible for an act of inference to exist 
either with reference to one’s self or another Other 
mental processes such as are involved in the act of 
thinking, etc. though similar cannot exist side by side ; 
{m other words, if it be urged that similar processes 
may exist together if not dissimilar ones as hearing 
and inference, the answer is that even then co-existence 
is impossible).^ 

^ Since there cannot exist two psychical processes at the 
same time, while the mind is directed towards hearing some- 
thing, inference (^Fiw) and cogitation (1%^Fr) are im- 
possible. Hence the Vedantin combats the view that the 
jiva can be inferred by such acts as hearmg, etc. In the act 
•of hearmg the self is occupied with that act only and neither 
the Atman nor anything else (outside of oneseK as ‘ the moun- 
tain has fire ’) can be inferred then. Here in this passage 
^ Manana ’ and ‘ Viinana ’ should both be taken to mean 
‘‘inference’ since the opponent’s object is to estabhsh 31 va 
by means of inference 

^ Then the opponent vanes his argument : It is not that 
an %nferentuxl mark is the cause — 1%^ as witness the sutra— 
Imga or hetu is not the instrument by which an inference 
is drawn because even when the linga has disappeared an 
Inference is possible/ But it is the conscwusness of linga or 
mark that is the harana And it is not necessary that at the 
“tune of arrivmg at inference this consciousness should exist. 
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(The opponent says,') ‘*'Aj?e ncrt sIll'tMi^^la^-vrtiby- 
the mind?’ (What he means fo say is that tlisB .mind 
can reach all incln|cting the Atman.) 

I ^#RSr% sr 

51 +* 1 * 1 ^ i 


* Tme, it is so '; ‘ but still (it must be admitted 
that) it {i.e., all that is to be known) is incapable 
of being known without a knower.’ 


‘Well, if it be so what is it that you gain ?’ 

1 ®frs?T JT^cTT ^ 3TS%^r% 5T TF=cI5irr 

^TRi. t ST ^ i^crbrr tT?5?f??risi% ^ ^ 

=5 srr53Trss5JT5rr srrarr ^ JRi3^i?rF5[. i 

iprrsscflT r % 5 T iN» 5 n ^% 55 m%^ 5 T«mrs- 

’=?i5T'TT%^ I ?rtrr st^tFn: sr^i^q-siisi 

^sfq fe#5rjss5Trrjf ?Tg^ ?r^Tsf^ 1%!?^ 

STTcwr «far cT^ 5 r??TT #r ^ srtr^q-qr^TF^^ i 15^ f|[^[fgr 
t 


It acquires its kamatva by its presence at the moment pre- 
vious to the origination of inference. Hence there is no' 
flaw in the ai^ument that the existence of liva is a fact of 
inference. The S%ddhdntvn pomts out that even when 
considering the marks the saksm arrcfn is premised 

as inseparably mixed up with these upadhis or limitations 
since the Atman as sak§m is mherently free from attributes- 



81 


^ Tliis then results ; lie who is the knower of all 
is the knower only and cannot (himself) be an object 
to be known. There is no second knower of the 
(first) knower. If this knower (the first) is to be 
known by an Atman^ then there would be need for two 
selves (atmanau) : that by which the one self is to be 
known and the other self which is to be known.^ Or 
the one self only will have to be split up like a 
bamboo into two parts the one being regarded as 
knower (manta) and the other as object to be known 

^ The view of the Bhatta school of Mimamsakas is that 
the Atman consists of two parts, one achit and the other- 
chit the second being the percei’^'er and the 

first iierceived. This view is brought forward by the Purva- 
pcik8%n forgetting the fact that then the Atman would be 
composed of parts — 

Let not, then, says the opponent, inference of the self 
arise from the act of hearing something outside, say, sound 
but the act of hearing may point at the same time to the 
Atman as its object visaya. 

But hearing, etc., can only relate to their appropriate 
obnects (and not to the Atman) who is the agent in all forms 
of knowing). Moreover the ^ruti says, ‘inference cannot- 
grasp one who infers’, ^ e., the process of inference which is a 
mental act cannot refer to anything except that which is its 
suitable object Hence the Atman cannot be an object of 
inference as stated by the opponent. 

2 Ojppone7%t — ^Even admitting that apart from manas 
there is a knower Tmauta) what is it that results ? 

S%ddhanh . — Tins is it tl^at lesnlis. The atman cannot 
become an object of cogmtion, for he is himself the cognizei 
and the same being caimot he both subject and object. 

6 ^ 
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(mantavya) ^ Either -way the view (advanced) will 
not hold good : (whether one atman is regarded as split 
np into two or two distinct atmans are posited in one 
and the same body, it will lead to absurdity). Of two 
lights one is not the illuminator and the other illumi- 
nated, bothbemg of like nature (of luminous character). 
It is so here. ItJor can it be said that there is any time 
at which the mind is left disengaged when it can 
cognize the atman.~ If you say that the atman can be 
inferred (f^JT) even then you will have to posit one 
self that infers and the other that is inferred or con- 
ceived, or a single atman has to be regarded as being 
split up into two. In either case the said blemish 
remains. 

1 ^ sfr?n I 


1 Two alternatives are premised — either the knower of 
atman must be insentient or 3IHU+II, or another sentient 
being. Both suppositions would lead to absurdity. 

® There is no time when the mmd free from occupations 
(i.c., when it is not funetionmg) can cognize the atman Cp 
''' TCT etc.” Katha Up , II. 1, 1. The 

perception of th.ing's outside but not of tlie inner self is possible 
for the senses since they are all fixed into the body outside, 
by God, If however the mind remains steadfast and unruf- 
fled by the life-current, then the atman slimes itself, ^e , the 
self-luminous atman becomes manifest when distractions cease 
to affect the mmd. The point is that though a purified mmd 
can reflect the atman it does not serve as an instrument for 
its understanding. 
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(JTow the Purvapaksin confronts the Siddhdntin with 
scriptural texts opposed to the view expressed by the 
latter ; the sruti definitely says that Atman is to be 
inown, ) 

If Atman remains undiscovered either by perception 
(pratyaksa) or by inference (anumana) how is the text 
‘ Know the one self is Brahman ’ or ‘ Know He is 
myself ’ to be explained ? How again can Atman be 
described as He is the hearer, thinker, etc., {i.e., the 
agent in hearing, etc , whose existence is indicated by 
the act of hearing, thinking, etc. ?) 

I ^ 5T raw wisra mr 3 raw sr^mra 1 

I «rrciT ^ ^ 5 t snw i 

?rara ?Tra >7% ?frm w ?irraT ?rra 1 wsswrra 



5psr ^ra' ^ 1 'sr^T iragra gR[T ^ w?rr i 


i%s% ^ ^srra^ ^ 5 ^ 'laj 
ra ST ^ 1 

(The S iddhdnUn answers) : — ‘ Are you not aware that 
Atman is possessed of the qualities of hearing, etc., and 
IS it not well known that non-hearing also is predicated 
-of Atman What discrepancy do you see here i Though 
you may think that there is nothing incongruous m 
your reasoning, viz., that Atman must either be 
.^rota — hearer, or a^rota — non-hearer and not both, 
to me, however, your statement is evidently dis- 
■crepant. How ? (you may ask) . When he (Xtman) is 
hearer, then he is not thinker ; when he is thinker then 
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he is not hearer. When this is so, sometimes he is. 
^rota and manta and sometimes he is not srota or 
manta either (but not always s'rota or manta). The 
same holds good as regards other mental activities. 
Hence it is clear that Atman may be characterized 
by the qualities of hearing, etc., and also of non- 
hearing, etc. Thus when there is the possibility of 
an alternative how do you (feel sure) that your 
view is not partial? When Devadatta is going 
he is not standing but is going only. When he 
is standing he is not going but standing only. There- 
fore his going and standing alike are variable and 
neither going nor standing is constant. Similar is the 
Atman in possessing the qualities of hearing and non- 
hearing, etc.”- 

Anandagin’s gloss which throws some hght on this rather 
difificolt passage is summarised below : — There are two read- 
ings here . — Accordmg to the first the criticism 
begins with ‘ ’ and ends with ‘ the answer 

(Wdl'Cl) begins with . ‘ ’ and ends with ‘ 

^ according to the second where SHTTclT^: 

is to be substituted for ‘ the criticism begins with 

‘ ’ and ends with 3T?rTc?Td’ the rest of the- 

passage being the answer as above The objection accord- 
ing to the first reading is raised on the ground that contra- 
dictory attributes like hearer and non-hearer, thinker and 
non-thinker, etc , cannot be attributed to Atman and that- 
to be consistent the positive attributes etc-), alone 

should be regarded as constant and the negative ones 
expl^ned otherwise The answer is on the eyistenpe- 

of the (seemmgly contradictory) texts and it is explained that- 
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^ I tjsgriTiH^sr «rr<j5wn^ss5flt^^i%' 

^r?n w^^^'^^iTtsTSR^TnmTTO ^ irr^RST irra^ i ^4qp% 

'^I7’T^n«Tr 
^ 720^53: I 


rx r v 


In tins connection the Logicians (Kanadas and the 
Test interpose and thinking that they have scored a 


there is no inconsistency in Atman’s being described as 
Tiotb hearer and non-hearer, because the mental operations 
of hearmg, thinking, etc., do not take place simultaneously. 
When one is hearing, one is not thinking ; and when one 
is thinking, one is not hearing; hence Atman is both 
-s^r^ and ars^RTT. According to the second reading the 
statement of the objector is to be construed thus • ‘ ^fRIRFcTT ^ 

era: ^ 

w?!.; arf^J^JRrcJrar;. FoUowing the text 

He IS hearer, thirrker, etc.’’ Atman, it must be described, as 
possessing the attributes of hearmg, etc., but how is this pos- 
sible according to you who maintain that Atman is not to be 

known either by the senses or by inference (?T5r^3%^ 

; ^^<3. further you cannot maintain that non- 
hearing IS characteristic of Atman, for the world- experience 
IS against such a view. Non-hearing is a quahty of that 
winch is other than the Atman. The S%ddhdnt%n tries 
io show that both characteristics, hearing and non-hearmg 
can foe reconciled in Atman and that thereby the claims of 
the scriptural texts and of experience can be satisfied. 
The answer to the first question, how is the text — ^ know 
he IS m3^ Atman ’ to be understood if the pramanas, perception, 
inference, etc , fail to reach him,” is that, as explained later 
on, lb means that the Atman being self-luminous is self-evident 
and not cognizable by other means. Here however it is only 
the second quevstion, ‘how is the text’ ‘he is the hearer^ 
thinker, etc., ’ that is answered. 
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victory) observe (as follows): — it is becanse of the 
occasional nature only, of hearing, etc., that the Atman 
is described as hearer, thinker, etc. It is well known 
also that a thought (jnana) is the out-come of contact 
(between the Atman and manas) and does not simul- 
taneously arise with another thought as is evident in 
such expressions as, ‘my mind was elsewhere,’ ‘I did 
not notice this,’ and so on. There is the textual 
authority (Goutama Sutra, 1. 1 16) for them • — The fact 
that two thoughts cannot rise together is the proof of 
the existence of manas. Such a view they consider as. 
conforming to reason. 

^ i 

IfTow the PurvapaTcsm asks the Siddhdntin : ‘ Let it 
be so, what is it that you lose if it is pertinent as the 
logicians say?^ 

^ The Vaiiesikasbold that hearing, thinking, etc., are the 
attributes of Atman -who in consequence is engaged now in one 
act and now m another, mdicating that thought processes 
appear and disappear in him ; hence the Atman is described 
as hearer, thinker, etc. They assume a mind which is of atomic 
size as a necessary factor in explaimng all forms of jfiana im- 
plying that mental acts can only succeed one another and there- 
fore be and not The SiMhanUn relying 

on the ^ruti refuses to accept this doctrme Even m g g fji 
deep slumber, when the mind has ceased to function, accord- 
ing to him there is some form of experience and that state is' 
not a mere blank as the Vai^esika takes it to be. 

The final verdict of Vedanta is that Atman being the 
SSikfm IS Eternal’ Witness of all mental acts ; so Atman 
is eternal hearer, etc*, but as the mental modes themselves are 
fleetmg and unreal they are not characteristics of Atman whO' 
is therefore eternal non-hearer, etc. 
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‘ Yes, let it be so if you desire , the sruti, liowever, 
cannot mean that. ’ 

Why not the ^ruti mean that the Atman is hearer, 
thinker, etc. 

ST I ^ «T?Tr n ?rJ=^c*nf^3r^T<j: i 

No, because the scripture has it that he is neither 
hearer nor thinker, etc. 

Did you not aver (in reply to my objection) that 
hearing, etc., were occasional traits of Atman f ’• 

ST, ti^grreR:gq-niTRj; i ^ 

T^irT I 

DS'o, because it is maintained that such traits are 
permanent : ‘indeed there is no cessation of the hear- 
ing of the hearer’. Such is the s'ruti.- 

5q-i%C3rnRrT^rq’«rsscJTf% i ciwii^swflr i 

If the permanency of hearing, etc., be accepted, 
simultaneous manifestation of all forms of conscious- 
ness, a thing opposed to experience, and absence (at 
any time) of ajnana (lack of consciousness) would 
result in Atman. This is something undesired. 

1 No doubt the Siddhantin did make this answer but onlj 
as the view of the Kanadas. 

2 Brh. Up., IV. 3. 27. 
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rs ♦ ^ 


ajrrrsr 

’5^^'rfrt ^H^rrerR?!!^ #?friTra?TVri9r^0Tn^ i ^ajTssrR^R 
ic^iTtga I ^ 3 RcsrRnj^iH^TRRWirvT^oT 
^‘^RR i ?rarr ^ ^%: — "^5T ^ 
^slgR7R^Vl r?r” fwmr 1 


There is no room for either of the two charges , 
heeanse of the existence of the sruti declaring hearing, 
etc. (in its double form of sdJcsijnana and Trttijhana) 
as characteristics of Atman. ^ It is only in the 
oase of the sense of sight, etc , which are impermanent, 
gross, and which function or not according as thej 
•come mto contact or otherwise with objects that 
Impermanency is predicated, even as the bursting of fire 
into flame is occasional (impermanent) because it 
results from contact with (some combustibles) like straw, 
etc. Of Atman, however, who is eternal, non-material, 
who by his nature cannot enter into relation with and 
so cannot be said to dissociate himself from (any object) 
perception and other (mental processes) which arise 
from contact (of sense and object) and which are fleet- 
ing in their nature cannot be the actual characteristics. 


1 We should speak of two kinds of knowing in respect oi 
the self, the one which constitutes its essence and is eternal, the 
other which as a mode of the Antalikarana is impermanent 
Hence the ^mti describes the Atman as and 

hearer, thinker m its nature as saksin ; again the ^ruti describes 
the Atman as ‘ if ?TTcTT, »T +i»-<:fT ’ in its relation to the super- 
imposed. hearing which is occasional. Therefore the declaration 
•hf the ^ruti regarding jiva that he is both hearer and non- 
Aearer, etc., is valid. 
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Even so tlie sruti : — ‘ Of tlie seer seeing "will not 
fail/ etc. 

1?# ^ t mssmm i crm ^ t 

^efr ^^rar^f^^arr f^ 9 TTss?ji^^ 4 ^ i ^rjsn g jy^r wairir 
^irr^# I 

If so there will be two orders of sight : one imper- 
manent, that of the eye, and the other permanent, 
that of the Atman ; so also two orders of hearing: of 
the ear impermanent, and permanent, that of the 
Atman , so also two orders of cogitation and reflection, 
ms., external and internal 


Kk irsr ?stsr i 

5 n%at ds^frerr 5 fsf%% 

rrsTT sn?ireg^;i^ =ar 

i% 5 !yc^ JTT%^^ra- 5 sr% m 

1 ?rsirs^Tr?r^Tf%^: i *^:- 

^iTi-n^tTss^TT^r snqtETT ds^i% 

?r 'T^^gc i ^ % i'|lsRcqmT =g ^gr i 

^ ^gjr q-^'rgrmr ^ i iggnengi §is^in- 


Wc u ^ S if i I 





^JTOTTf^*T5r?g5rg'Tr%R5TWr^i%^ gr^g; i 

I ^ ^ 1^1 I *** [ ^ m ^ 

TTgrJTqr# gTSi% i gr^ri iggcf ggqrfvrgqira gsr^^ grf^qjroit 
’grssgw^ir?TW%?regT^rHgrrss5JTgr sf%i%T% ^fpggq’q^ i 
gfigwTOTrsFrvnr^sTT i gsns% gr^rgrmr^ 
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isriepTfr 


^T^^q’I^IT TSf^THTT SSRrW- 


^?IT: I 


sri^viT^w^ gTr^ Hj PT^^gqT ^ ^JTn% i%?rr5r^- 

^ ^ ?T«?r?TTr«# W^w^ 

^ ^ i%^'Tf^gftr 53 T% 


^ ^ W’ 7 T 5 I^ ^ I 

^ ^ tfnrnrr w^rert ^ ’t^ i %% %%, ^?fT 


^^nR^RRT: I ^ q^wii'^'H'-sm'Jirfi. I 


Yes, thus only the ^ruti, ‘ He is the seer of sight, 
hearer of hearing, etc.,’ acquires correct significance 
(i.e , the seer is eternal while the vrttis associated 
with sight, etc., are evanescent). It is common know- 
ledge that the sight of the (physical eye is imperma- 
nent) because (we speak of) the loss of sight when 
some eye-disease blinds the eye and of its restoration 
after the disappearance of the disease Even so as 
regards hearing, thinking, etc But of the sight, etc , 
of the Atman permanency is indeed a matter *of uni- 
versal acceptance. A man whose eyes are plucked out 
does surely say ‘ to-day in dream my brother was seen 
by me so also a man who is unmistakably deaf, ‘ to- 
day in my dream I heard the Vedic Mantra, etc. ’ If 
perceptive knowledge arising from the contact of the 
eye fwith the object) were itself the sight of the 
Atman, and with the loss of the eye, the sight also 
disappeared, then the man with blinded eyes 
could not see blue, yellow, etc., in dreams ; the sruti, 
‘the sight indeed of the seer, etc.,’ would be 
inappropriate then, and also the ^ruti ‘ that by which 
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one Tvho sees dreams is Saksm It is tlie eternal sight 
of the Atman that illuminates the fleeting external sights 
{i.e., all our sense-activities presuppose the light of the 
eternal consciousness , but for the light of the Atman 
the -world would he nought). Because the external 
sights (i.e , the activities of the senses and of the 
antahkarana in general) appear (sometimes) and dis- 
appear (at other times) and are characterized by (the 
quality of) impermanence, it is quite intelligible that 
the sight of the Atman being the illuminator (of the 
sense- objects) should appear to the world as evanescent 
due to the illusory transference to it of features belong- 
ing to the sense- activities ^ One’s sight directed 
towards a (rapidly) moving torch appears also to move. 


1 The objection may be raised that smce sight in dreams 
is independent of the eye the term sight is itself a misnomer. 
To this it may be replied that the apphcation of the term 
‘ sight’ IS restricted to the immediate knowledge of form, etc.,, 
which need not necessarily presume the existence of the eye. 
In dreams objects of sight there are, without the aid of the 
eye. It should not be supposed that dream-perception is 
recollection because it is immediate (SPTIT^). It is 
not illusory knowledge because it is not negated as long as 
the dream lasts Further the experience one has in deep 
slumber and which is recalled after one wakes up with the 
feeling of having had a happy sleep must be eternal, for then 
all the sense-organs mcludmg Manas are quiescent and in 
consequence there is no room for any impermanent 
experience resulting from sense-contact. 

® — The characteristics of 

mental modes are superimposed on jiva. 
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It IS so here. The s'ruti (Brh. Up , TV 37) also (corro- 
borates this vie-w) • — “(The Atman) appears to contem- 
plate, appears to move.” Hence, because the sight of 
the Atman is eternal (i.e., because of the eternality of 
the witnessing consciousness) there is no question of 
simultaneous or non-simultaneous notions arising.^ 
Deluded by external and fleeting sights and not .having 
■come under the discipline of scriptural study and 
tradition it is but natural for common people and even 
for rationalistic philosophers (like Kanadas) to delude 
themselves into thinking that Atman’s perception is 
evanescent. It is for this very reason that they 
imagine that liva, Is vara and Paramatma are distinct 
entities {t.e., they not only imagine that Atman’s 
sentience is discursive but posit also discrete Atmans.) 
Similar is the ascription of existence, non-existence, 
etc., to the eternal and attributeless Atman whose 
nature is such that all distinctions whatsoever' of 
speech and thought become merged in Him. 

^ The notion of simultaneity gets its sigmficance only 
with reference to the multiple objects but not with reference 
to Atman who is one — 

i:#r q-rfe 

— names and forms. 

Wlien Atman is realized both names and forms become 
merged in Him ; ' All Vedas become one there (in Atman), 
all men become one there.’ The very nature of Atman is 
eternal perception which is homogeneous and unassociated. 
Hence the attribution of predicates like existence by the 
■a^t%has (Theists) and non-existence by the andahJeaa (Nihihsts) 
or both existence and non-existence by the Jainas, etc., to the 
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‘Is’, ‘Is not', one, many, qualified, nnqnalified,. 
cognizant, non-cogmzant, kinetic, static, fruitful, 
unfruitful, kaving origin, kaying no origin, is joy, is 
sorrow, is inside (body) only, is not inside/ is blank, 
is not blank, it is otlier than me, I am other than that^ 
and so on — thus whoever wishes to superimpose such 
contradictory notions upon that which by nature 
cannot be grasped by speech or thought (i.e., cannot 
be comprehended either by verbal description or by 
any process of reasoning), he certainly also desires to- 
roll up the sky like a piece of leather, certainly also- 
desires to step up the sky as if climbing a flight of steps, 
yes, he wishes to trace the path of fishes in water and 
of birds in the firmament. (What do the s'rutissay?> 
“ He IS not that, he is not that ”, “ Prom Tnm speech 
rebounds,” and so on; “who truly knows It?” so says- 
the Vedic Mantra. 

?T Tf sneiTTtr ^ ^ 

srrf^ 1^3^. I i 

511?: %T'a^: ^ 1 

?T 53W5Rnssc3T^TT sr^rr^n^ 1 

Trem% I ^ ^ gwssf 1 

^ ^ si^rf I sTirrejwff 

eternal witnessing consciousness or eternal, homogeneous 
perception has its source, m avidya only. 

^ — Atman is both mside and outside the body. 

^ qr: — 5Tft: SF^T’, clcl' — 

;3T3=3T > I other than the things perceived^ 
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I I 1^5^317 

^ T gs^-Tci f^r c^ ? f r ^ nraq?it ^r: ^ ^sr Jr^^SHTc^T^sfr 



Then how, tell me, can the knowTedge of the Atman 
as enjoined in the ^rnti, ‘He is my Atman ', arise ? In 
what manner can I know, ‘ He is my Atman 

(In answering the query) they (the V eddntins) relate 
an anecdote: — A certain foolish person for having 
committed an offence was rebuked by some one thus, 

‘ you be cursed, you are no human being *’ As he was 
a dunce he went to a third party to make sure if he 
was a man and said, ‘ please, your worship, tell me 
who am I®’ Perceiving his stupidity he said to him- 
self — ‘ Let me teach him step by step.’ Then having 
•dispelled the idea of his being any one of the inanimate 
•objects he said ‘ You are not non- human ’ and assumed 
silence. That stupid man once again asked, ‘ You, 
sir, having begun to instruct me are now silent ; why 
•don't you instruct me?’ ‘ Exactly alike is your utter- 
ance’ (says the Stddhdntin), ‘ He who cannot compre- 
hend that he is a man when he is told, ‘ You are not 
non-human’, how can such a man comprehend that 


1 If neither word nor thought can compass the Atman, 
then, the questioner says, it is impossible for the knowledge 
of the Atman to arise. But such a position is indefensible 
since the evidence of the ^ruti which declares that the Atman 
IS to be known as one’s own self is unassailable. Hence the 
questioner seems to merely present his difficulty thus : ‘ I 

am not criticising the ^ruti but askmg its nght explana- 
tion ’ 
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lie is a hutnan being even "wlien be is told, ‘ yon are a 
human being 

i^WTSs^^-crfw f^ i g iT; i ^ 

^m5=^ !5i^4( I SRT 

^T^nnrTirrciTr ^ i “ ^^at«i%” “ ^ 

Hence the scriptural method of instruction alone is 
the right one and none other for the proper understand- 
ing of the Brahman It is indeed impossible to burn 
^traw, etc.j by anything except fire. Therefore it is 
that the scripture having begun to expound the nature 
of self remained silent after making the statement — not 
that, not that, very like the denial of the non-human 
nature (of the questioner in the illustration). Such is 
also the scriptural injunction: — ^ ISTothing intervenes 
*^between the Atman and something else) % ^Nothing 

1 When the possibility of his being anything that is non- 
h.mnan is excluded by a detailed demonstration, the enhghten- 
ment of his own true nature needs must follow ; otherwise 
^here is some defect in the man’s faculty of comprehension* 
When what is a subjective and immediate experience is 
•shrouded by something, all that is required is to remove 
i;he object obscuring it and it is unnecessary to denote 
ispecifically what that experience is ; for with the removal 
of the veil it reveals itself. But if a person cannot he made 
i}o see the truth by this negative method it means that he is 
unfit to receive instruction because of his dense ignorance. 

Gf- 3Tq%^TcRT ^r, r 

?Rr: 5T 5 WT^R, SRR-. 
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exists outside (the Atman) ’ ‘ This Atman is Brahman, 
who is the all- witness ‘ That thou art , ‘ When, 
however, all becomes identified with the Atman, then 
what can be perceived and by whom?’^ (Brh. Up.f 
II. 4. 14). 











5?T: 5sr?:mcriTT5TrsT^r^?q^5Tr- 


So long as a person fails to reahze the true nature 
of the self m the way inculcated, he goes on holding 
the superimposed notions of sight, etc., which are 
external and transient as identical with the Atman 
and holding too that such ascriptions really belong to 
the Atman, again and again takes on births in the 
(different) orders of beings ranging from Brahma 
(Hiranyagarbha) to a tiny insect and surrendering 


WUcf ^1 ^ the passage ‘ That Thou 

art ’ the ^jiv^a’s identity with the Brahman is established by 
negating agency, etc , of the jiva. The same negative process 
IS followed m explaining ‘ ^ Here is denied 

the possibility of the Atman’s becoming the object of sight. 

2 The method of negation is the only right method. When, 
the supenmpositions such as, ‘ I am a man, ’ etc., are all negat- 
ed as in ‘ not that, not that ’ the Atman shmes by its own 
light and requires no further pramana for its proof. The- 
scripture in its exposition of the Atman is concerned only 
with the removal of false ascriptions. 
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himself to the desires and actions which avidya 
engenders remains unredeemed m samsara.^ 

9r3r% 1 1 

gsT: ^^r^ra5n'TTO^aiiigw;rrra'’5^5T ^Fim- 

T^rwrm^cr 1 

Thus passing through life he abandons the aggregate 
of the body and the sense-organs which he has 
assumed ; having abandoned (one body) he takes another 
and this process goes on repeatedly like the continuous 
current of a river , and bemg unable to escape from the 
bonds of births and deaths, he is held bound to one 
of the (three) orders of beings (Deva, manusya, and 
thiryak, i.e., gods, men and beasts;. Impressing this 
idea and with a view to creating a feeling of detach- 
ment the sruti states what is detailed in the following 
section. 


1 Since it is evident that the Atman in its essence is pure 
and nncontaminated and that agency enjoyment, 

etc., are but false ascriptions ; since agam I^vara is identical 
With the Brahman and that predicates like all-knowmgness, 
etc., are also false ascriptions, the conclusion is that there 
is only one Atman and not three as averred by the pUrva- 
paksin. It 13 Maya that is the cause of the diremption of 
the Brahman into Jiva and livara. 

7 



Reserved 


CHAPTER IV 


(Let the pregnant -women withdraw.)^ 

^ 3^ C ^ *3FmTf^ ^ ^1% I 


Om ! 

In man indeed the jiva first 
Appears conceived, for there as seed 
(the food that one doth eat is changed). 

5r«m^ Trar \ 


The very jiva actuated by desires due to nescience 
engages himself in ritualistic practices and as a result 
reaches gradually the region of the moon by the path 
of smoke and comes down along with ram, etc., to this 
world after working out his karma (m Chandraloka) . 
Enveloped in food he is offered up in the fire of man. 
And in him the jiva having now entered samsdra (the 


^ The direction that pregnant wonaen should withdraw 
indicates that women enjoyed equal privileges with men in 
learned assemblies where they could participate m religious 
and philosophical discussions. Smce the subject of this 
Chapter relates to the processes of gestation, it is appropriate 
1/hat expectant mothers should not ' be permitted to Jn^en 
to such a delicate topic. 
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life-CTirrent) is conceived at first, since lie is imbedded 
in. the seed to -wbich the food is changed after being 
snccessively transformed into different juices.^ 

mft 

irsir4 ^ i 

That seed which is their quintessence 
From all the limbs doth issue forth ; 

And thus within his self alone 

He bears himself. But when he casts 

The seed in woman, he begets 

The seed and that is the first of Ins births. 

^afrwRFq^sr: ?rR5F<t gRg^q^Errssfw- 

I cRTTc-rn^r 

fir5Tft ■STFRTRT I ?T^ 

i%«rr i srt 


^ The ^rati proceeds now to describe the career of the soul 
enslaved by ignorance. A life of piety and sacrifice leads one 
along the path of the fathers — I^^FT or 

to Chandraloka otherwise tnown as Svarga or hut who 

after a temporary sojourn there, is hurled down to this world. 
The imponderable 3iva in its descent is conveyed by rain which 
fructifies the earth and so the 3iva takes its lodgement in the 
grain which latter, becoming the food of man, is changed into 
the vital fluid and gives asylum to the 3iva. Hence it is 
said that the first conception of jiva-is in man, i.e., m the body 
of the father. 
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»nT^ spnrfrT fq-m- 1 

hhirdi: sr«rPT ^sftt Ji«nTrg^i£rrm53T%:, 

r^ gq r gJiRi^g T i i 

The seed in. man ‘svho is nourished by food is the 
quintessence of all his organs and having proceeded 
firom them constitutes, as it Tvere, his very self. The 
man may be said to be carrying himself within 
himself since it is his bodily essence only that is turned 
into the seed and is lodged in him (as the foetus is 
lodged in the -womb) - When he transfers that seed to 
his wife at the time she is fit to conceive he is said 
to deposit it in the fire of woman. He, the father, is 
then delivered of the seed which he had borne. Hence 
the jlva in his career {samsara) takes his first birth 
when having been conceived as seed in man is trans- 
ferred to the woman.^ 

m\ 

tr«ir ?r 


That seed is now become transformed 
Into the woman’s very self ; 

As is her limb so is it now, 

And her therefore it doth not hurt. 
And she protects that self of his 
Which has its lodgement found in her. 


«nir irr;^r% ?Tsn ? 5 oR# grsn 515%^ \ 


1 Cy Chand. Up., V. 8. 1. 
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inert n nnf n r?iii% i n^TR^ranf^ 

ner erwi^ f|srfer n srr^ ^eiw: i 55ns5=n^c5^‘- 
n^nenrniraTsseinr =3^ nn m%s nra^rra 

^4?nn tnt'n 55^11% 

1 

The vital germ having been transferred to the 
•woman becomes her very self, i.e., it remains insepa- 
rable from her even as it was part and parcel of the 
father. As is a limb of hers, say the bosom, so is it 
now. For that reason the foetus does no injury to the 
mother as an abcess does. Because the seed has 
become one with her body like her bosom it does not 
cause her pain. Bemg pregnant and knowing that her 
husband’s self has entered her body and found lodge- 
ment within herself she nourishes it and helps its 
growth by eschewmg such food as is detrimental to 
a pregnant woman and taking that which is whole- 
some.^ 

W23T ^ flTR 5F;RT.^5TOr^^ I 

And she the protectress then deserves 
Herself all care. The woman bears 
The son in her womb and the man bestows 
His protecting care on the child before 
’Tis bom and when ’tis bom and after. 


1 Prom this it is evident that during pregnancy which 
is a critical period, the growing child requires all possible 
care. iTT^fd — indicative for the imperative mood. 
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vrranra'T w^f^Rrsqr 

?^l % a s gr T I 5T 

I ^ SIT^ ^r »T5&WT?on%i^T^ 

fiPTO ^mpicJiTr sTTi^iR': I ^ T^rrsEi 15^ ^strttti# 

! 3 ip?Tsn ?jTra Tq^rr ^Twq% i 

Because site protects and nourishes during pregnancy 
•vrhat is in essence the very self of her husband she too 
deserves to be well taken care of by the husband. No 
relationship of any kind will arise in the world without 
mutual obligation. The mother bears the child in her 
pregnancy as aforesaid, the father looks after it before its 
nativity (by requiring his wife to go through the slmanta 
— “parting of the hair” ceremony), at the time of nati- 
vity (by certain auspicious rites to ensure easy delivery) , 
and after nativity by jdtakarma or birth ritual. 

Cr w^rers[^ I 

That son whom he with tender care 

Protects at birth and after birth 

Is verily his self Whom he 

Has cherished that so these worlds may last 

Without a break. Even thus these worlds 

Retain their one perpetual course. 

Thus bom he has his second birth. 

^ ?Trf ^r?JT5Tts«g;)43Pm 

g^5iTT5r^ % g^^ qm 

1 rpn qr^aiW srfqqr^cqrf^ 1 ?n%*r 4 ?TT?Jnsf 
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^ra^n 

I ^ra:r; ?r 

'N ‘"V^ rvcrs'S'S'JS* "s. tf’^ 

I g^nqi^Ti g^5b-H nst ^^t r ar 5Enr?rr: irawat^ioT «Rn=g 
% ?i?sp#5?T sr i 

JTrg^i^Tra^Jui g r td r g ’TTTgrm 

•f5#?T ^sJT %tRTrawira^i%: I 


The father -when he cherishes liis son just ■when 
horn and even afterwards by performing such ceremonies 
as jdtakarma, cherishes (it may be said) his own self, 
because it is the father’s self only that is born as son. 
So says the ^ruti, ‘ The husband enters the wife, etc. ' 
Why does the father cherish the child having begot-ten 
(as it were) his own self ? Lest there should be discon- 
tinuity in the world-process.’- If none begot children^ 
the world- process would indeed cease. Because the» 
continuous succession of the generations of men is 
possible only by not ceasing to beget sons it is binding 
on one to possess sons. It (the obligation), however, is 
not for the purpose of obtaining one’s release.^ Hence 
when he, the samsann, leaves the mother’s womb as 
son he is (said to take on) the second birth in contra- 
distinction to (his state) as the seed, i e., his second 
state manifests itself. 


^ t5T^ here should be taken to mean sons and grandsons 
through whom the father attains the worlds of svarga, etc. 
® 

The propagating of one’s progeny is only for the purpose 
of naaintairung the world-cycle in unbroken continuity. It 
IS by no naeans helpful for one’s moksa. 
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30 ^: i 

That son who is his very self 
Is stationed now in his father's stead 
His acts of merit to continue. 

srar f^: 

in%i#Erw f^: xW ^sroipt 

5iTM^«r?r I 5r«n- ^ ?i5n%ra?iPXT — ‘‘fWs- 

^RXEXsf i^^TTf >!TW 5n%q^ [^] ” ^ i 

Being born as the very self of his father the son 
steps into his place to perform all the good deeds 
enjoined in the scriptures. He now represents the 
father in whatever deed he, the father, had to do. 
In the vdjasaneydka (^uklayajurveda) dealing with 
the Samprattividya,^ it is stated thus : “ Commanded 
by my father I am Brahman, I am sacrifice.”^ 

SfSir^^TFRi^ 3TT?^ir 
5JTsrk% I 

^51%: ^ 5^ iSTTR^T 21^T=ER% ^ ?Ei5ri%- 

Anandagiri. 

Sampratti means the givmg away or transference ; that 
topic IS termed Ramprattividya wherein is described the duty 
which, having been transferred to him by the father, the son 
has to do ; vtde JBrJu Up., I. v-l7. 

2 Desiring to reach the heavenly regions the father when 
about to part this life addresses Ins son thus : ‘Yon are 
Brahman, you are Yogm, you are loka % i.e , the Veda (Brah- 
man) which I had to recite, you recite ; the sacrifice I had to 
perform, you perform ; the worlds to be obtained by me, you 
ought to attain, ’ Cf. JSrJi. Up., I. 5, 17, 
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Then, this his other self, from life 
Doth part, his duties all discharged 
And decrepit with age. And he 
Assumes another birth while yet 
He is casting his mortal self brfiind ; 
And of his births that is the third. 




srsTT^wfnr sw r^ra^ss^T^ir 5W?r?rs?T ?r: 

iTcra^n !5T-^ I ^ 


r: | 


^TcT^rira' I 


After transferring his own responsibility to his son 
this alter ego, namely, the father, having accomplished 
his duties by fulfilling the three obligations and wasted 
with years, dies and while yet leaving his body behind, 
like the caterpillar takes on another body as determined 
by his karma. That life which he has to assume after 
death constitutes his third birth. 

515 !r«rar i 


1 It IS to be noted that the 4ruti declares that the assump- 
tion of a new body by those who depart either along the path 
of the gods or of the manes fq^^TR is only after 

reachmg the worlds beyond ; Cf. Ved, Sut. IV 3. 35. Hence 
doubt arises as to how the jiva can take on another body 
oven when departmg this life. It is explained that the jiva 
when about to migrate assumes the subtle body 
though not the gross body which alone is the proper vehicle 
for experiencing joy and sorrow. The question, however, is 
purely eschatological. 



106 


i ct^ 5jcfi^ «n=?rf^ ^^str 
fqa^si'Ti gpfafi?n^% i i iq^s^^rr- 

ti^oT-ET^ f%^%tRWT5I. I ^rsf^ 5^: Wf T%HrT^: SHT^ 

’T^rr f^ 1 i 4 ' Ti^q^ 

A question may be raised. A samsarin (one who bas 
entered on tbe life-current) has his first birth in the 
form of seed in relation to his father ; and it is said that 
for him there is the second birth in the form of son in 
relation to his mother ; if to him only, a third birth is 
to be ascribed how can the birth of his deceased 
father be regarded as his third birth f Here is no 
flaw ; because we have already spoken of the identity 
between his self and that of his father. Again the son 
also having shifted the burden on to his son is born 
again while in the act of leaving this world. What 
has been said in one place is in reality to be understood 
in another place ; such is the implication of the ^ruti, 
as witness the identity of selves in the case of father 
and son. 

^ JTf ST sTcr^r 

(Eefemng to the Supreme Eeality) the mantra 
(Esi) has said . — 

** Albeit I dwelt inside the womb, 

All the births of all the gods 
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I saw ; and a htindred bodies 
Iron- wrought held me fast ; 

Then out I came as quick as a hawi 

Thus spake Vamadeva while yet in womo^ 

fSrqfHcT: f^snvnflr ‘ 

5 g'?E?r^^rHH^'wgtsT: 

HsiW 5 i?^on’>^^[Trarf — g ^rtg^rvi!^ 15^ i tNt% 
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^if^rwrf^ ^p=*nf^ fw^r fit^ifsr ®i33^‘ 

I sr^sqr ?TT 5ii 5? siPTOTfrsr^T 

?5i^TTTofT^f«rinq:; j siTSFWcr^: I ^RTHW- 

5I^HrSS5JTgT5I^Hm*'^'T 

i%n^si% 1 Sif r ; 3 Rm^i%- 


I 

Thus migrating from one to the other of the three 
states as they become manifest in turn the vhole of 
mankind has entered on the endless cycle of huths and 
deaths and fallen into the ocean of samsaia. If how- 
ever some individual (a purified ]lva) in whatever stage 
he might be {either in the mother’s womb or in any of 
the a^ramas-brahmacharya, etc) should reahse the 
nature of the Atman as delineated m the scriptures, in 
that stage only, he finds that all his worldly ties are 
snapped and that he has achieved the ultimate aim of 
life The mantra (Rsi) also has given utterance to 
this truth in the hymn begmning with the words, 
‘In the womb, etc.’ i.e., remaining in the mother’s 
womb only. The particle ‘nu’ indicates xefleetionv 
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•* Having cogitated upon the problem of self and non- 
self (Bhavana) through many a life I came to know of 
all the births of all the gods like Vak, Agni, etc. Ah ! 
I woke up (from my slumbers).’ The second half of the 
mantra may be interpreted thus : ‘ Manifold have been 
the bodies which like impenetrable iron houses held 
me safe (lest I should escape!. As a bird cuts under- 
neath,^ the net ' in which it has been caught and 
escapes so I got out quick with the strength of the 
knowledge of the Atman.’- Ah! the Bsi Vamadeva 
even when dwelling in the womb spoke thus. 

^rr^rn^s^: li 

JTWRT:) 1 

^ 3TSr:=3T'qT«[%^q ; i-e , kept me 

safe in the lower worlds ; or 31 may be understood as 
having* been used for 37^^— then, after receiving enlightenment. 

What was previously said in the Brahmana ^tc 

IS repeated here in the mantra Ah ! residing in the womb, 
etc.’’ 

2 Because the process of purification had gone on in pre- 
vious births enlightenment was immment and Vamadeva spoke 
words of wisdom while yet in the mother’s womb He 
remained m life as a Jivanmukta till his prarabdha-karma 
was worn out and then with the severance of his mortal self 
he reached the highest state of bliss No doubt to one in 
the womb there is no instruction either from the scriptures 
or from a preceptor but the discipline of past lives came to 
fruition and the truth dawned on Vamadeva even before 
his actual birth. 
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Emerging thus from these mortal coils 
The enlightened sage his upward path 
Betook and in the land of bliss 
Had all his longings satisfied ; 

Became immortal, became immortaL 

(Let the pregnant women re-assemble). 


TOTmr^jcr: 



•S . •V ^ 


?r##sT^sJT»Rs;r5%s- 

^ ?raV 

?^?TPfrr'^9T4. I T%t=^ ^r^if^iorenss^wgrnrer 

^’fnTn%5r^?TT4?^^ ii 


He, the Bsi Vamadeva, realizing the nature of the 
Atman as described, having forced his way out of his 
body which is fashioned by nescience, and is as 
impenetrable as iron, and held in the grip of samsdra 
teeming with a hundred ills due to recurring births and 
deaths — all with the strength generated by the tasting of 
the nectar of divine knowledge (paramatma jnana) and 
thus having caused the destruction of the seed of samsdra 
which is the product of avidya ; in other words, with the 
decay and death of the body he rose upwards, became 
himself paramatman — the Absolute , stepping out of the 
downward-dragging samsdra and assuming the pure 



0 

•state of Tiniversal self, illumined by knowledge, attained 
the supreme state of radiant bliss in that region of joy 
(svarga)/ described as ageless, deathless, immortal, fear- 
less, all- wise, having neither priority nor posteriority, 
endless, having no exteriority, being one continuous 
flow of the nectar of wisdom. This attainment of bliss 
is no other than the return to one's own true nature. 
Even in the J ivanmukti state the liberated self will have 
had its desires fulfilled (there is no greater joy than that 
which comes from one’s realization of the supreme).^ 
The repetition (of samahhavat — attained) is to indicate 
the conclusion of the description of the fruit of atma- 
jnMa and of the illustration therefor. 


^ The word should not be taken to mean the land 
of joy which is its usual sense. It is not the goal of one who 
has scrupulously performed the Vedic ritual that is spoken of 
here. It means the bliss of Brahman, liberation itself. The 
term svarga is appropriate only to the state of eternal happi- 
ness. In a relative sense alone can it be apphed to the region 
abounding in the joys of sense. 

2 Though the pleasures of sense are absent in the liberated 
oondition it must be pointed out that all our worldlv happi- 
ness IS but an infinitesimal fraction of the joy that comes 
from Brahmajhana. It is but a partial expression of the aU- 
pervading bliss of the knowledge of the eternal and it baffles 
an attempts at defimtion and description. When the Jivan- 
mukti state is attained the punfied self becomes the Supreme 
Atman who is the giver of aU j‘oys from the smallest to the 
highest {Cf* Tait Up., II. 8.1-4). Samkara therefore explains 
that the joys mentioned as falling to the share of Vamadeva 
refer to the felicities of the Jivanmukti state. 




CHAPTER V 


^ g sfRJif I 


Om ! who is this Atman whom we adore? 
Which of the two is he, that Atman ? 


:^^r5^T?nTRr sr^rg«m'<i=i'a<y-dHw^i^q<^*i44i!!!r 

R’^R^TSrn'SS^WT 'i.’Sigpid ^ 


^JTTrTcJTRJT^J^ Jc*TI% 


Tf H SIRWR I ^ ^TTSS^W- 
?r?RJTr?WR ^JTJJT^TRfRir STT^rt^S^: ^gW^RrJ^T^ sr ^fj^fcg cfi . 
W 5 ^ ?r wcTtfIr I w^rr^ Wfwy 


gr 


STTWrT srit^ 5^5^ I ?I '?5WW JRTIR T%^%?IT fT5tT Miq^g 1 
SWJ: I 3R t WIRT Jn%w i 

w =WTgi TtTRgrrssRi^ { wgr^sriTcnr «rr?wTqRT> i 

^s^is^T: ^ «tT5^ iwqrqf^lwrw we^- 

t'^^RWR: I 


Intent on achieving the goal of universal selfhood 
(?fqWTfTTq) rendered possible only with the aid of 
Brahma- vidya, which preceptors like Vamadeva and 
the rest (by their realization) and the scriptures (by 
their teaching) have made explicit and which is the 
most reputed topic of discussion in the assembly of the 
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learned, the Brahmanas, the seekers after Brahman, 
longing for immortality, now discoursing on Brahman 
and anxioTis to get rid of their finite selfhood 
which IS impermanent, subject to the operation of the 
law of cause and effect and bound to (the wheel of) 
samsara, ask each the other in their inquiry, “ Who 
is this Atman ? Who is the Atman whom we are 
endeavouring to realize as our own immediate self ?’• 
We would also like to realize that very Atman meditat- 
ing on whom as his very self the Esi Vamadeva 
became immortal.” When thus interlocuting, there 
flashed upon their minds the recollection of a former 
scriptural text (1. III. 6) wherein specific reference 
had been made to the entry of the two Purusas into 
the body : “ Brahman entered this person by the feet 
“He split open the skull and entered the same person 
by this passage ”.® Here, two Brahmans are seen to 
have entered the body from opposite directions. They 
both became the selves of this body. But one of these 
two selves is fit to be meditated upon Then who is he 
that IS to be meditated upon ? Thus in order to deter- 
mine who in special has to be regarded as the object of 
meditation they (the Brahma-seekers) again questioned 
each other, i.e., conducted their investigation. 


^ M. we meditate upon ; but here the word 

iipasana means realizataon. 

2 Prana (B[ira:n.yagarblia) and Prahman are both, described 
having found entry into the body. Doubt anses as to 
which of these two should the seekers turn their minds. 
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^ ^ ^T=^ sqmi# 

WT =^1^^ =^ N5rFIf% t 
And that indeed by which he sees 
And that indeed by which he hears 
And that indeed by which he smells 
The scents, and that indeed by which 
He utters speech, and that by which 
He tastes what’s sweet and what is not. 

r%%^i%=€rRnipcq-c[f^^an wrenr^jji; i 

gRqTT g g‘ ^ Tqg 5^NM^t^ii^ ^%H^n^n^ \ 
^ 5T di4'^dm«!5^ ?r 3TT??n ^%g?Ttra i % 

^ I i ^ ^ WrrH ^ ^rr j zot 1% 

s^rar^sT ?fi5^ ^ ^ an F^ i i r ti^HW ^ 

T%3rTiTT^% i 

Again to those engaged in deliberation there arose 
the desire to make a more specific enquiry. How ? 
Two entities are cognized in the body : that which 
serves as an instrument of cognition through its 
different functional activities and that which cognizes 
remaining single, by recollecting and recognizing 
(pratyabhijfia) what has been garnered by the senses.^ 

^ The witnessing consciousness is one, and 

being the ground of all modes of cognition acquires as m^y 
names as are the channels of cognition. Cf. “ ^1^ 

^FR% ^T€lfqT% ^ ^ STTO^ 

— Kena Up ^ 1-2; also Brh C7p-, lY. 4-18. 


8 
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Of these two the one through whose instrumentality- 
cognition takes place is not fit to become the Atman 
(because it is only an instrument). (Hence the eognizer 
must be the Atman as explained later on.) By what 
then is cognition possible {i.e., who is it that cognizes ? ) 
This is the answer ; — By that which having become 
sight perceives shapes, by that which having become 
hearing hears sounds, by that which having become 
(the sense of) smell scents odours, by that which having 
become (the organ of) speech distinguishes words which 
are only names as gau (cow) and asvah (horse), etc., 
and determines which are (grammatically) coirect and 
which not ; and by that which having become (the 
sense of) taste understands what is sweet and what is 
not. 









How again is it to be understood that the very 
(prana which entered the body by the feet) is the 
single sense-organ split up into diverse ones ? The ilruti 
answers : — 

The same is the heart, the same is the mind. 


I ^ tR=!TT% 
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“ JT^^TT writ ^f^rn'or ^5TiRn3Ti% 

sr^^TT ^Twlfui ^^rrnrrjftra” ^5510% | 

^ — “ TT5IW THT^ jajmw % 

I w^RiT^w snon ^r % st'tt: hi st^t wr % jj^q- 

^ snar ^r% mw^[ mw ^^sra'pgTrr mw- 

4jd l -i; T t T i 

What was said before, uis., that the heart is the 
very essence of men ; the mmd is the very essence of 
lihe heart ” {Ait. Aranyaka, II. 1-3) ; “ and that from the 
mind waters and Varuna were created; from the heart 
the mind and from the mmd, the moon ”; that same 
heart and mmd being one only, appear as many. 
With this single internal sense — antahTcarana — as {trans- 
forming itself into) the sense of sight, he, the pnmsa, 
sees shapes and colours ; as the sense of hearing hears ; 
-as the sense of smell smells ; as the speech- sense utters 
.speech ; as the taste-sense tastes , with the mmd which 
is but its own transformation cogitates and with itself 
,as heart {antahTcarana) determines {adhyavasyati).^ Hence 
this one sense serves the purpose of bringing witlim 
the range of the eognizer all forms and all varieties of 
hnowledge {i.e., it discharges the functions of all 
sensory organs). Thus say the Kausltakis {Kau. ijp., 


1 Antahkarana (heart or mind) is the one internal sense 
of which the other sense-organs are only facets as it were. 
its cogitating function it goes hy the name of mind. Aniah- 
Jcarana as acUvitation is prana and as intellection, - 

possesses both knyasakti and jnanasakti 
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III. 6-6) : “ The Atman reflected in aniahharanaidieuti- 
fies himself with the sense of speech and with speech 
appropriates all nanaes; with prajna he identifies 
himself with the sense of sight and with the eye 
appropriates all forms” and so on. In the Ydjasane- 
yaka (B'rh Up., I. 5-3) (it is said that) “with the mind 
only he sees, with the mind hears ; certainly with the 
heart knows (different) shapes ” and so on. Hence it 
is well known that the organ termed heart or mind is 
the one instrument of knowledge which can bring 
within its compass the functions of all sense-organs. 
The Prana is identical with it (not different from the 
heart) ; as witness the Brahmana. “ That which is 
pr^a is indeed prajna, that which is prajna is prana.” 
In the prana-dialogue, etc., it has been said that prana 
is but the aggregate of the senses (ef. GJiand. Up., 
ni. 18 ; VII. 15).^ 


grf ^ 5!Wq-iw??Tr i 




STRUT WTsurr% fwa# ^ g ^ gg r; ^ 


It is therefore evident that the Brahman who finds 
entry by the feet serving only as the channel of 
knowledge to the person and hence playing only a 


^ The prana becomes the substrate of all senses be- 
cause it is identical with the antahkarana. Prana therefore 
should be regarded as an indriya or sense-organ. All 
functions^ sensory, mental, vohtional and organic, proceed 
from the identical source — ^Atman mirroring forth in antah- 
karana^ 
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subordinate part is not fit to be the 

Brabman of contemplation (and realization). Tbe 
■alternative (by -way of residue) then is that the knower, 
the Atman, for -whom the innumerable notions of the 
heart and mind to be herein detailed are intended, is 
the fit object of contemplation by us. Thus they (the 
seers) decided. 




giior 




Those mental modes, which relate to both what is 
■objective and subjective 

which are meant for the cognizer, i.e., Brahman who 
is consciousness itself and whose cognition results 
from his being conditioned (sp^sr^) by antahkaranay 
are here related : — 


T%r5t siww 


Apprehension, overlordship, erudition. 
Knowledge, retentiveness .and alertness of sense. 
Fortitude, deliberation and freedom. 

Bodily anguish and recollection 
Discrimination, zeal, raideavour to meet 
One’s physical wants, desire and love ; 


I stsRrr i 5p«T«rRiiRrnT«^i 




qnnTi*^- 
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?imf ?T?n^¥r?T 57^% ff 1 

t ^ ^ra?5?T?j; I !:^«rraT ?prrf^:f%R^- 

TTra: I ^^ona;. I ?TSB5<T: 

a ^qn^’ i^r n a ;. 1 aBg7«rwOT?T: 1 sig: Jiiura'i /^sfRirrSsqTf^rTTw 
5!ra: I aiT5?r:^OTl^: 5IW%flra^l'T^si^^5^'^4- 




77g[P?r ^3r:rTCir% 1 



Samjnanam is apprehension Tvhich is the mark of 
sentient beings ; ajnanam is the sense of mastery ; 
vijvianam is knowledge of arts, etc , -prapianam is com- 
prehension ; medJid is retentiveness of knowledge 
obtained from studying works ; drsti is the power of 
grasping all objects through sense-activity ; dhrtih is 
fortitude by which the otherwise drooping bodily and 
sense-organs are supported as when they say ‘ they 
carry the body with steadfastness ’ ; matih is pondering 
over ; manisd is freedom therein e , deliberation and 
free choice) ; jutili is the state of suffering caused by 
diseases, etc., smtiih is recollection, sanTcalpah is 
differentiation as when sorting white and black among- 
colours, JctatwJi is zealous pursuit of an object ; asuh 
is the pursuit of a calling for one’s living ; Tcdmdh is 
the thirsting desire for an object that is not within 
one’s reach (for the time being) , vasah is the desire for 
the company of women — these and other mental modes 
) because they subserve the cognizer 
Vrho is mere sentience in the act of cognition, are to- 
be regarded as the limiting factors of Brahman who is. 
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of tlie nature of pure consciousness , and. the names, 
apprehension, etc., which are the outcome of upMhis 
become in a figurative sense (ifrifT) the names of 
Brahman/ 

All these, of Praina, are only names. 

I g;STr siTora^ mnit ^thr- i 

All these (beginning with and ending 

with ^1%^^.) indeed become the names of pure 
Consciousness, ^.e , of that which is known as Pra- 
jnanam but not directly (can they manifest themselves 
because the vrttis are insentient).® To this effect the 
s'ruti declares : “ By the act of breathing only, He (the 
Supreme Being) is styled prana, etc/’ BrJi. Up., I. 4-7. 

1 After establishing that prana is a tarana or sense- 
organ and that as such cannot become the object of devotion, 
the scripture proceeds to the inference of the existence of 
Brahman — ^the cognizer, through the Kaxana vrttis or 
mental modes, mz , samjnanam, etc. There must be one to 
witness the operations of the mind and He is the Brahman. 

2 This IS reducing variety mto umty. It is by their 
superimposition on the luminous self that the mental modes 
like seeing, hearing, etc., acquire theur filuminatmg character, 
i.e., power to brmg objects within one’s cognizance. The 
one sentience prajhanam is the mvariable concomitant of 
all notions and this is no other than the Atman nd of all 
ascriptions-^Tf^:. I* other than the senses, other than 
the sense-perceptions, being seLE-lummous, the constant 
witness of aU mental modes : — 
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^ w ?TiT’??TR if^r 3 Trqr 

^f^'r^T^RRn% ^ g^RSTTOIR I 

He is Brahman/ He is Indra^ 

He is the Lord of beings and all 
The gods and the great elements five : 
Earth and air, sky, waters and fire 
And creatures mixed of inferior kind. 


H ^ sr^rRJTTS?^:- 

“"V I .rTT ^_ snvx* 

m i sr^srrqrm^: 

5^TW^ ^srrar: i ^ 
: ^ \ %mTk ^ 

W gi^qnrCTT^ 


Mwmr I 

rv rv -H rs r- 

^TTT I ^zrar 



V rv 


yqg T W 1 ^ ^qrir^rnBr g^i5i«r^«rTT5r i ^^^isqrs- 

I 


That person who is of the nature of pure wisdom — 
the Xtman, the lower Brahman (eTT^STfl) is the life 
principle (srroi or dwelling in all bodies, is pra- 

jnatma He, as Hiranyagarbha, has entered 

the reflecting medium of the inner sense-organ (antah- 
Icarana) and appears like so many reflections of the 


^ — This Atmaa is Brahmaa, s e. , not the Absolute 

but the lower Brahman. 

2 Indrais the name of the, Supreme Being (Cf. 1-3), but 
here used to denote conditioned Brahman or Indra, the ruler 
of Svarga. 
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sun in different sheets of -vyater and is described again 
as prana and prajfiatma. Himself is Indra (in the 
sense of IsVara ; cf. I. 3-10) because of his qualities, or 
the king of gods (Indra, the lord of Svaaga). He is 
Prajapati, Tvho is the first-born embodied being.^ It 
is the very Prajapati from whom were born Agni and 
the rest of the world-preservers (fashioned in the Yirat 
'Purusa— the lump described in 1-1). He is also Agni 
and all the other gods. He is again the five elements 
which are the material cause of all bodies, viz., earth, 
and the rest of the gross elements. He is all that is 
food aud is fit for food. Pinally, He constitutes aU 
the lower order of beings — the conglomerate of tiny 
organisms.® The particle ‘ iva ’ is expletive. 

5^^ infw 51^ 

^ 3TW ^ srfdllt 

5rf%m ^ I 

1 — The Virat or the aggregate of all gross 

bodies as distinguished from Hiranyag^arbha, the aggregate of 
all subtle bodies. 

^ — The mass of inferior creatures. 

i composed 

-of such tiny livmg organisms as gnats, worms, etc. 

The idea is that the whole creation from Hiranyagarhha 
-down to the smallest living creature is but an emanation 
irom the Supreme Heahty. 
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The progenitors, each of its kind — 

Those bom of egg, those bom of womb. 
Those bom of sweat and those that sprout,. 
Horses and cows, men and elephants 
And all the rest of living beings — 

Yes, those that walk and those that fly, 
And those again of movement void, 

All this is under the lordly sway 
Of Prajna ; is rooted in Prajna ; 

And swayed by Prajna is the world. 

And Prajna is the stay of all ; 

(Verily) Prajnanam is Brahman, 


i 3ni¥^n% 'Tstqr^frr^ I 5ir^rf^ 


rs, 





=^=151^%% I ^ f agrr- 


I 31^ 5nrDiPiTra55^ i ^ 

?rgr 1 i ^ ’Trrf^ 1 

I qw q# Jign%: srarr 

ifiqqsqqfq ^ snrr sra irariq^rq;. i srar^ 



srrar^ JTsnsrqw^q^: 


S TaTT^ ^ r 


*1.^^ I 5r5rT=qg^r ^rt 1 irarr uraiT :;nrr?r: i 

* •v rv rvrs.'S.* rs ♦rvc* 

rT^TRSTaTTST sTiT I gr^qg rq fiw qq q i qTT^i^^q iqw 


%r% q-qT%wqtfq#gi 

5 REr?irifT=g^ ^- 

qrm^oTTsqiiBq^^sr^'# vrsrra 1 


. fN ^ 



q^rgr 1 
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srrr^ ra^ i i‘$%j i' ^n^pRiir tsrpq^ ’a[m^'arT \ 

44^43^ Erafro%^ 1 

jrram^R ^n^Rnjc. ii 

^^trar 11 

Serpents and the rest are the propagators (of their 
species) and the several beings are divided into distinct 
classes as described here.’; Which are these ? They 
are : — Those born of egg like birds, etc. ; those born of 
womb like men, etc. {jam, jardyu, womb) , those born 
of sweat like lice, etc., and those born of seed like trees. 
Horses, cattle, men, elephants ; and all the assembl- 
age of the living beings : — which is that ? That which 
moves, i.e., performs movement by walking with its 
feet , that which flies with its wings in the sky ; that 
which is static, i.e , devoid of motion — all this without 
exception is under the sway of Prajna (Prajnanetram). 
Prajnapti (consciousness) is Prajna and that is Brah- 
man Himself , that which is controlled by this is 
netrmn. Hence Prajnanetram means that (the whole 
universe) which has Prajna as its controller.^ The gist 
of the passage is that the Universe of beings has its 
Stay in Prajna (Brahman) at the time of its origination, 
its sustentation, and its dissolution or in other words, 
t!he universe is wholly dependent on Brahman. The 

1 The whole creation is classed, as the static and 

dynamic 

^ ^^13: — Braliman is the cause 

of the world-manifestation. It is the light of the world. 
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•world is under the sway of Prajfia as explained above 
or the whole world has Prajna as its eye^ its ver^ 
manifestation or appearance is dependent on Prajha 
Prajna is the ground, the underlying basis of the whoh 
universe. Therefore Prajnanam is Brahman.^ Thai 
Brahman who is free from all ascriptions and is un 
tainted, pure, actionless, peace, one only, secondless 
‘Oharacterized by such epithets as ^ not that ^ not that 
and understandable only by negating all qualifications 
and incapable of being cognised by notions conveyed 
by words — that same Brahman when delimited by 
Maya which is pure super- imposition (Yisuddhopadhi) 


^ — Pure consciousness is Brahman, This apho- 

Tistic formula is regarded as one of the mahdtakyas or great 
statements pointing to the identity of Atman and Parabrahman 
— ^the individual soul and the Supreme On a par with this 
Pgvedic text we have (Brh. lY 1-10 of 

Tajurveda) * I am Brahman % dc«i^r% {Chand, Up , YI. 11-1 
-of Samaveda) ‘ That thou art’ ; {Mand, Up , 2 

of Atharvaveda) ‘ This Atman is Brahman The Axtareya 
Upamsad begins with the text Tt^T^T 

— ^Atman alone there was in the beginmng and concludes 
with the text JT^TI^T — the Prajnanam or the individual 

is Brahman. It is therefore evident tha^t the sole teaching of 
the IJpanisad is to inculcate the knowledge that Atman and 
Parabrahman are identical. In accounting for the world 
-creation the IJpanisad declares that the infimte variety of 
physical objects and mental notions are but names of Pra- 

jfiana and are them- 

•selves devoid of all substantial reality The diremption of 
the Absolute is only apparent and phenomenal. 
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acquires the designation of the all-'vyise Isvara and 
eausing the universal undifferentiated world-seed to 
fructify, acquires mastery over all and thus is 
designated as antarydmin (the indwelling ruler). The 
same Brahman gets the name of Hiranyagarbha who- 
is the differentiated root-cause of the universe, 
when identifying himself with intellect (huddhi) ; 
coming out of the mundane egg the same Brahman, 
who IS the Yu at as the first embodied Being acquires 
the designation of Prajapati (becomes Virat when 
conditioned by the mundane egg and this Yiiat is 
called Prajapati) and is (known as) the first embodied 
being. That Brahman again delimited by Agni and 
the rest proceeding from it (the mundane egg)- 
acquires the designation of devata. Similarly 
Brahman acquires several designations according to- 
the several bodily limiting conditions. Prom Hiranya- 
garbha down to the smallest worm, Brahman acquires 
respective names and forms. Hence it is, that not 
only the generality of common people but even learned 
men (men well versed in reasoning) regard this single 
entity differentiated thus by all the upadhis, in all 
manner of ways and imagine it too as'of several kinds. 

“ Some call It Agni, others Manu, Prajapati , 

Some Indra ; others. Prana ; others Brahman ; 

^a^vatam (eternal).” 

Such are the smrtis (m support of the diversity 
of names by which the Absolute is known). ^ 

1 The creation proce-ss is suromed up. The notion of 
plurality arises because of the variety assumed by the one 
Supreme Bemg It is the difference in the sunerimnosition 
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^^F^mrsTT^^rS^: ^JT- 

1 


His inner self exalted thus 
To state divine, he left this world 
And in that world of supreme bliss 


Obtained all that his heart desired 

And gained Eternal Life and gained Eternal Life, 

^ qtT T | ^ TS?=^ ^ 3%^SScJT?rT 

■5i%^ssc?nfrr T^?Trs^[gnr srsi^sns^nriT f^^gflra 




He, t.e., Vamadeva or any other seer^ like him 
having understood the Brahman as described above, 


pnre or impure, that accounts for the dilKerent levels of evo- 
lution, knowledge, attainment and ethical purity in men and 
gods. The Absolute appears to sunder itself into distincts 
but with the dawn of knowledge the appearances vamsh 
.altogether and the pure Being alone remains. 

The ethical implication of the Absolutistic doctrine is un- 
mistakable. It is only when we understand the true nature 
of the Atman — its all-embracing character, that we turn away 
from the mechanism of matter and find solace in the spirit 
and we rise above oar narrow selves by our realising that the 
indwelling Atman is the same as that which pervades the 
universe. Then we become alive to our kinship wnth the 
whole of creation and transcend our finiteness. 

^ The object here is not to x>oint out that 

Vamadeva in particular obtained immortality by self-reahsa- 
tion but to emphasize the fact that any seeker who realises 
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-to be bis inner conseionsness just as wise naen of old 
reached immortality by holding to the truth that 
Prajfianam is Brahman, quitted the world ^ with the 

game realisation of identity the rest has already 

been explained (II 8 and 9). Om 


that his own soul rid of all impurities is no other than the 
"Supreme Self is certain to attain Eternal Iiifo. 

1 There is no gomg hence m moksa. A liberated soul 
need not traverse any region to reach its goal, nor need it 
take a flight upward as does a bird quitting its nest. All that 
is necessary is the abandonment of the illusory notion that 
the body itself IS the Atman~^E?mH — and the reahsation 
that the individual soul and the Supreme are one. Hence 
the phrase 

» Om — ^aihkara concludes Ins commentary with the 

.^.uspicaous utterance ‘ Om ’ ; marks the end of the work. 



CHAPTER VI 


f R : I ^i^rr ^ 

^^RrT% 

Ct 

^m^\ ^ ll* 

Harih Om! 

4 

My speech is rooted in my mind 
My mind is rooted in my speech ; 

Brahman, reveal thyself to me, 

Ye mind and speech enable me 

To grasp the truth that the scriptures teach^ 

Let what I have heard slip not from me ; 

I jom day with night in study, 

I think the trutE I speak the truth ; 

May That protect me, may That protect 
The teacher, protect me, 

Protect the teacher, protect the Teacher. 

Om> Peace, Peace, Peace, 

These verses invoking divme blessings are chanted 
•at the commencement of the Vedic study and also at' 
its conclusion. The disciple sends up an earnest prayer 
to God — the Supreme Eeality both for himself and 
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for him -who is his preceptor. The achievement from 
a successful pursuit of scriptural study is, in the case 
of the pupil the riddance of his avidya with all 

its ills, and in the case of the teacher ), the 

happiness of having found a worthy disciple to whom 
he could impart the traditional wisdom. — Yidyaran^a. 


9 
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KATHOPANISHAD. 

SOME OPINIONS. 

“ The Htndu ” — 

** We a^ree witb the editor that much of the poetic charm 
of the Kathakopamshad would have been lost in a bald prose- 
rendermg in English , the editor’s own translation in Enghsh 
verse conveys in a large measure the forceful manner of 
narration and the charm and fimsh of the original Sanskrit 
poetry At the same time, the editor has given us a faithful 
rendering of the Upanishadic thought 

^ Copious footnotes elucidate the Sanskrit text and the 
Enghsh rendering and clarify the scheme of Philosophy 
presented in the Upanishad and remove all possible mis- 
apprehension and misunderstanding of the text The 
exhaustive glossarv will be found to be an extremely useful 
feature of the publication ” 

Mr P V. Kane^ MA, LL M y Yahily High Court y Angres 
Wadty Bonibagr ^ — 

** To those who have not made a deep study of the 
Upanishad s and the famous commentaries thereon m the 
original this book will be of great use in conveying the recon- 
dite philosophy of the Upamshad and something of the beauty 
and poetry thereof.^ ^ 

Meview from The Bducattonal Rev%ew ” of January 1929 — 

Tdis metrical translation runs on smoothly and freely 
and makes the meaning fairly plain even to the lay reader It 
is marked by a certain proportion of 6nd-rhymes, ^d each 
stanza has got, wherever it is required, a foot-note of expla- 
nation and comments. The subtle nature of the Atman is 
also well brought out ; the Enghsh introduction is detailed 
and instructive; and itself and the notes are devoted to an 
exnositionof the Advaitic view of this Upanishad There is 
a useful glossary at the end.’* 

Mt^ M Mitiyanna, Mysore , — 

“ I earnestly hope that it will be widely used by students 
as well as by others 

Ifr. J, S-NarOfffcmamurtyy M^A,, IfeeiureryGovt Arts College^ 
J^jalrnirntdry, and Chavrman of the Board of Siud%eSy and of 
the Board of BmammTierSy Andhra XImversvty — 

I will glgbdly place it before the Philosophy Board of 
Studies, alothg with other similar books when the question of 
choosing a teatt^hook on India® Philosophy comes up for 
discussion.** 



